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CHAPTER XII 

VARIOUS MAGICAL INFLUENCES AND OMENS—DREAMS 

IN the last chaptcr we notîced many instances of the belief 
that qualities, acts, and events have a mysterious power of 
producing more or Iess similar effects. In olher cases of 
magic causalion the effect is more indefinite or more unlike 
its cause. Yet even then we very frequently find the law of 
association of ideas by similarity operating in combining 
agreeable qualities or events with agreeable, and disagreeable 
qualities or events with disagreeable, consequences. And 
there is a parallel combination in the case of omens, which 
are often hardly distinguishable from magical influences. 

In theory there is of course this difîerence between an 
omen and a magic cause, that the former indicates a future 
event, whereas the latter produces it. In both cases there is 
a sequence of two phenomena, a and b, bul in the former 
case a is determined by 6, and in the latter case b by a. There 
can be no genuine omen without being followed by the 
prognosticated event, whereas the same event may take place 
without a. previous omen. On the other hand, it is quite 
possible that something which is apt to produce a magic 
effect is in some way or olher prevented from* producing it, 
but there can be no magic effect without its cause. Yet as 
both in prognostication and in magical causation there 
is a succession of two phenomena, it may be impossible to 
decide in each case whether the post koc is a propter hoc or 
not. It is of course considered to be the effect of a cause if 
the preceding phenomenon, a, is an act performed for the 
purpose of producing it. It is probably looked upon more 
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or less in ihc same light if a is something which is generally 
believed to be possessed of magic energy. It may also be 
said that a is not a pure omen if the occurrence of b may be 
prevented, as, for example, when the death foreboded by the 
hooting of an owl is warded off if the owl is driven away or 
killed. 1 2 It will perhaps be argued that an omen may bc 
conditional, that it may indicate the future occurrence of an 
event only in certain definite circumstances ; when a person 
starts on a journey there are many omens which forebode 
misfortune in case he goes on but not in case he turns back. 
Yel even in such cases there is probably some vague notion 
of a causal connectîon. We must not expect to find much 
clear thought on a subject which is of merely practical 
interest for the people concerned. The important thing 
is the sequence of events and not the nature of their 
connection. 

In Morocco this confusion of thought is reflected in the 
terms of the language : the word fâl, or fäl, is used both 
for a magic influence and for an omen. 8 In Arabic writings 
the fa'l is representcd as an omen consisting of spoken 
words, and it has come to mean a good omen, although it 
originally had a wider significance ; 3 the Prophet believed 
in good omens consisting in words, but told his followers 
not to put faith in bad omens. 4 * The Moors speak both of 
good and of bad fâl , fdl l-fidsän and fäl l-qäbêh, and also 
use the verb féllel, " to give a fäl ”, for both kinds of it. 
A person who has a bad fäl given to him by somebody tries 
to throw it back on the iatter by saying, Fâlêk f râsâk, 
" May your fäl be on your head ” ; or, Fâlêk f k'dbäk, 
11 May your fdl be on your ankle ” ; or, Fâlëk f gúrzëk, 
" May your fâl be on your stitch ” (that is, the stitch 

1 Infra, p. 335. 

2 In Hebrew there is a word whicli mcans both to divine and to 
practise magic (Wellhausen, Reste arabischen Heidentums [Berlin, 1897], 
p. 200 n. 2). 

3 löid, p. 205 ; Doutté, Magie et rehgion dans VAfnqne du Nord 
(Alger, 1909), p. 363 ; Hughes, A Dictionary of Islam (London, 1896), 
p. 114. 

4 Mishkdt, xxi. 2. 1 (English translation by Matthews, vol. ii. 

[Calcntta, 1810], p. 381). 
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in your slipper ). 1 A more general way of warding off a 
bad fäl is to curse it by saying Ällâh yend'lû fdl. A 
bad fâl is also called têra. Among the ancient Arabs 
the words tair and tïra assumed the meaning of omen in 
general from the great prevalence of divination from 
birds ; 2 and the meaning of bad omen attached to tïra 
and tiyära in Islam 3 is connected with, if nol originally 
due to, the fact that the Prophet, according to the traditions, 
forbade omens taken from the flight of birds and the running 
of animals . 4 This prohibition, however, is by no means 
observed, as will be shown in the chapter dealing with the 
bclief in magical influences and omens, as well as other 
superstitions, connected with animals. M. Delphin says that 
in Algeria the tïra is a bad presage, which “ se révêle soit 
par un mot qui sonne mal, soit par un fait ”. 8 But in 
Morocco at least the word têra is used in many cases which 
distinctly suggest the notion of magical influences ; it is often 
applied to acts which are tabooed because they are supposed 
to lead to a death in the family . 8 

In our discussion of baraka we have already seen that in 
many cases that which is deemed good for other reasons is 
also supposed to possess magic energy productive of good 
effects. Baraka, or blessed magic virtue, is ascribed to the 
words of the Koran and everything else connected with the 
religion of the Prophet on account of their spiritual goodness ; 
while thc baraka of animals like the horse and the sheep, of 
animal products like milk and honey, and of fruit trees and 
corn and other good things, is due to their material useful- 
ness or agreeable taste. On the other hand, the notion of 
“ uncleanness ”, which is a magic force productive of evil, 
is an outcome of disagreeable feelings or aversions. Un- 
cleanness, as already noticed, is particularly injurious to 

1 For other phrases see Mar^ais, Textes arabes de Tanger (Paris, 
1911), p. 415 r?. 

2 Wellhausen, op. cit. p. 202 sq. 

8 Hughes, op. cit. p. 114 ; von Kremer, Studien zur vergleichenden 
Cutturgeschichie, iii.-iv. (Wien, 1890), p. 69 ; Doutté, op. cit. p. 362. 

4 Mishkât, xxi. 2. 2 (English translation, vol. ii. 382). 

6 Delphin, Recueil de textes pour l'êtude de l’arabe parlé (Paris & 
Alger, 1891), p. 146. 8 Infra, p. 37 sqq. 
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baraka or anything holy, but it is also in other cases a source 
of contamination. Contact with unclean infidels may be 
polluting. Once when I arrived at a governor’s place in the 
Great Atlas'mountains my host would not shalce hands with 
me. In an Arab tribe in the interior a boy refused to accept 
a coin I offered him for some little service. When, on a 
journey in the neighbourhood of Marrâksh, I halted on the 
banlcs of a river, a woman camc there immediately after to 
fetch watcr but hesitated what to do, because, as my servants 
told me, she was afraid that I had drunk from the river. 
The Jews are a cursed people, and very dirty ; you may eat 
their food but must not sleep in their beds— L-ihûd kul 
tä'âmhum lä tfn'as fé jrâïhum. A man who has had sexual 
intercourse with a Jewess is so polluted by it that he has to 
bathe in seven different rivers in order to get rid of the 
defilement (Tangier). 

Sexual intercourse is in itself polluting and must be 
followed by an ablution. A person who is sexually unclean 
sleeps badly, being haunted by jnün or abandoned by his 
guardian angels. If he comes into contact with baraka he 
will not only spoil it or otherwise injure the holy person or 
object, but may also himself be hurt. 1 If he steps over 
another person the latter will have boils or other sickness in 
consequence (Andjra, Temsâmän). He must keep out of 
sight of any one who has been bitten by a mad dog, so as 
not to cause the rabies to break out (Ulâd Bü'äzîz). At 
Fez I was told that it is bad for a person to have sexual 
intercourse on the night before he starts on a journey; but 
at Tangier I heard just the reverse. In the latter town and 
elsewhere it is considered necessary that blood-letting should 
be followed by three days’ continence. 2 

Everywhere it is a stringent rule to refrain from sexual 
connection with a woman who has her monthly courses and 
with a woman who has just given birth to a child ; in the 
former case the abstinence should last for eight or twelve or 
even fifteen days, and in the latter case for forty or sixty 
days, though this rule is by no means always observed. 
Menstruous blood (demm l-haid) is due to Hâwwa’s eating 
1 Supra, i. 230 sqq. a See also supra, i. 410. 
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of the forbidden fruit in Paradise, which was transformed 
into such blood (Tangier), or to “ the blowing of the jnün ” 
(Andjra), and the blood of a parturient woman ( demm n-nifâs ) 
is cqually polluting; witchcraft is practised with both. As 
to hymeneal blood ( demm t-ifählîya [Tangier], sdaq [Fez], 
ssdaq [Ait Warâin], sbah [Ulâd Bû'äzîz], ssbah [Ait Sâddën]) 
opinions dilfer. It is sometimes said to contain baraka and 
be wholesome for the eyes ; among the Ulâd Bû'äzîz, when 
the blood-stained garment of the bride is exhibited, the 
people come and look at it and rub their eyes with the stains. 1 
But I have also heard it emphatically denied that therc is 
baraka in such blood, and it is regarded as a seat of danger. 
In Andjra there aire bridegrooms who take care that no 
offspring can result from the defloration of the bride, since 
many people believe that the child would be diseased if the 
semen came into contact with the hymeneal blood ; while 
others maintain that the child 'Will bé all right if only the 
bride and bridegroom avoid cleaning themselves with the 
same towel. There is bqs in the male organ of generation. 
If a barber does not carefully .clean the razor after shaving 
a man’s pubes, the next person whose head he shaves will 
have boils (Andjra), or the part of a man’s body he shaves 
next will get diseased (Tangier) ; he should clean it with 
water and ashes and then smear it with oil. If in starting 
on a journey in the morning you see the nakedness of a man 
who is urinating or bathing you should turn back :— Ida 
Igït 1 le-mdélli gêr wélli (Hiâina). 

It seems that sexual intercourse and, generally, the dis- 
charge of sexual matter are looked upon as polluting largely 
on account of the mysterious propensities of such matter and 
the veil of mystery which surrounds the whole sexual nature 
of man. But the defiling effects ascribed to them are also 
in all probability connected with the notion that woman is 
an unclean being. Particularly during menstruation and at 
childbirth she is supposed to be charged with mysterious 
baneful energy, no doubt on account of the marvellous 
nature of these processes and especially the appearance of 
blood ; and it is presumably such frequent temporary defile- 

1 Supra, i. 199. 
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ment of a specifically feminine character that has lcd to Lhe 
notion of the permanent uncleanness of the fcmale sex. 1 2 
But women are also for other reasons Iooked upoit with an 
unfavourable and suspicious eye. Islam pronounces their 
general depravity to be much greater than that of men. a 
According to Muhammadan tradition the Prophet said :— 
“ I have not left any calamity more hurtful to man than 
woman. . . . O assembly of women, give alms, although it 
be of your gold and silver ornaments ; for verily you are 
mostly of hcll on thc day of resurrection ”. 3 The Moors are 
acquaintcd with the Muhammadan saying 4 5 that women are 
dcfective in understanding and religion— N-nsa näqisâfû (or 
qilldfû ) 'dqlin wâdîn (Fez, Tangier); and God has excluded 
them from his mercy— N-nsa nsâhum llah mën rahâmtû, 
(Ulâd Bû'äzîz). They are friends of the devil. Thcy are 
possessed by jnün, who hclp thcm to practise witchcraft, 6 
nay many women are really jnün in disguise. 0 Their loolcs 
are dangerous, 7 their curses are more fearful than those of 
men, 8 their bodies exhale evil influences. In the Hiâina and 
among the Ait Sâddën, if a strange woman spends a night 
as guest in another person’s house, she is not allowed to 
undo her girdle unless a fowl is killed or a cut is made in 
the ear of a sheep ; the blood of thc fowl or sheep is then 
supposed to destroy the bas emanating from her when she 
loosens her belt. Similarly, among the Ait Warâin a married 
woman, widow, or divorced wife must not open her girdle 
when she spends the first night in a relative’s house or tent, 
unless an animal or fowl is killed, or a cut is made in the ear 
of an animal, and the threshold is sprinkled with the blood ; 

1 Cf. Westermarck, The Origin and Development of the Moral Ideas, 
i. (.London, 1912), p. 663 sq .; Idem, Marriage Ceremonies in Morocco 
(I.ondon. 1914), pp. 337, 338, 341 sq .; Ideni, The History of Human 
Marrtage, i. (London, 1921), p. 416 sq. 

2 I.ane, Arabian Socieiy in the Middle Ages (London, 1883), p. 219 ; 
Douglity, Traveis in Arabia Deserta, i. (Cambridge, 1888), p. 238 sq. 

3 Lane-Poole, The Speeches and Table-Talk of the Prophet Moham - 
rnad (London, 1882), pp. 161, 163. 

4 Goldziher, Muhammedanische Studien, ii. (Halle a. S,, 1890), p. 296. 

5 Supra, i. 276, 571. 8 Supra, i. 266 sq. 

7 Supra, i. 420. 8 Supra, i. 490 sq. 
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and the same rule has to be observed whenever such a woman 
is guest for a night in the home of a stranger. Among the 
Ait Ndër, again, she is in no circumstances allowed to loosen 
her girdle in another person’s tent, and if shc stays there 
overnight for the first time the host kills a fowl or makes a 
cut in the ear of a goat, and in the latter case he also 
secretly smears a little of the blood on her clothes. 

Old women are particularly dangerous. An old woman 
is worse than the devil— L-'ägûza âktfâr mën S-Sîfan ; nay 
the devil himself is much afraid of her—she bottles him up 
(Tangier). There is a saying that when a boy is born a 
hundred evil jnün are born with him, and that when a girl 
is born there are born with her a hundred angels ; but every 
year a jenn passes from the man to the woman and an angel 
from the woman to the man, so that when the man is a 
hundred years old he is surrounded by a hundred angels and 
when the woman is a hundred years old she is surrounded 
by a hundred devils (Andjra). He who has an old woman 
for wife has all sorts of trouble —Li 'âddû sârfa 'âddû naqîma 
(Ulâd Bú'äzîz). If a man meets an old woman on his way 
he should say, “ In thc name of God the merciful the com- 
passionate ’’ ; and if he meets her in the morning when he 
sets out on a journey he should not proceed on that day but 
turn back (Ait Wäryâger). It is also unlucky to meet a 
widow or a barrcn woman in the morning (Igliwa), and so 
it is to meet a widow in the evening as well (Ait Wäryâger). 

A bride is also a somewhat dangerous person. Her 
glance or the sight of her may cause misfortune. 1 The 
ceremonies which precede, or are connected with, her arrival 
at the bridegroom’s place are largely intended to prevent her 
carrying evil with her to her new horae. It is presumably 
for this purpose that she, on her way thither, is taken to a 
river which she has to cross on her mule three times to and 
fro, 2 and that, if thc procession passcs a shrine, she has to 
ride round it three times and fâtha is made. 8 For a similar 
purpose she is taken three or seven times round the bride- 

1 Supra, i. 420 ; Westermarck, Marriage Ceremonies in Morocco, pp. 
148, 163, 169, 172, 181, 189, 219. 

a Ibid. pp, 185, 190. 


3 Ibid. pp. 185, 186, 190. 
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groom’s house or tent 1 or the mosquc of his villagc 2 or the 
village itself; 3 purifying substances, like milk , 4 water , 5 and 
henna , 6 are offered her or sprinklcd on hcr ; and the wheat, 
flour, sêksû, or tsîsa which is given her and which she casts 
over her head is represented as a mcans by which she rids 
herself of evil influences . 7 The animal which she has ridden 
is purified in some way or other , 8 and the saddle used by her 
is smeared with henna or blood . 8 Before she is carried into 
thc bridegroom’s tent guns are fired off close to her in order to 
prcvent her evil influences from affecting the i slän , that is, the 
bridegroom’s bachelor fricnds . 10 Other guests at a wedding 
scem also lo bc cxposed to some danger, since various rites 
performed by them, and especially by those who come into 
close contact with the bride or bridegroom, suggest a prophy- 
lactic or purificatory origin . 11 It is bad fäl to meet a bridal 
procession on the road (Shäwîa, Andjra, Ait Wäryâger). In 
Andjra it is believed that if two bridal processions meet, one 
of the brides wili die, being affected by the other one’s bas ; 
and among the Ait Wäryâger it is the custom for the women 
of both parties to throw stones at each other to drive away 
the evil, At Tangier I was told that it is bad fäl if two 
1 ammärîyätb (more often called a'mâmer), or bridal boxes, 
meet, or if anybody meets one in the morning, because the 
'ammärîya means a bier. la But this explanation cannot apply 
to the tribes mentioned above, among whom a woman’s bier 
is not made to resemble an 'ammârîya or, as in the Shäwîa 
and among the Ait Wäryâger, 'ammärîyät* are not used at 
weddings. Moreover, at Tangier there is a belief that if 
women who have been brides on the same date meet in the 
street, one of them will be divorced or die before long . 18 

1 Westermarck, Marriage Ceremonies in Morocco, pp. 196-198, 200, 
206, 209, 215. 

2 lbid. pp. 199, 200, 203, 208, 215. 

3 Ibid. pp. 203, 215. 1 Ibid. pp. 194, 203, 207, 210, 212 sgq. 

s Ibid. pp. 203, 209, 212, 215 sq. 

8 Ibid. pp. 214, 2x7. 7 Ibid. pp. 197, 207, 308, 217. 

8 IHd. pp. 194-196, 201, 205, 207, 2x1, 214, 218 sq. 

6 Ibid. pp. 210, 219. 10 Ibid. pp. 210, 218. 

11 See ibid. p. 327 sq., and the references in thc footnotes. 

12 Sce infra, p. 433. 

lï Cf. Emily, the Shareefa. of Wazan, My Life Story (London, 1911), 
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The îdca that a bride is apt to carry cvil with hcr to her 
new home is easy to understand considering that she is both 
a newcomer and a wonian; and the bas attached to a 
wedding may be explained by the belief that bride and 
bridegroom arc much haunted by jnün, which are, prc- 
sumably, vague personifications of the supernatural dangers 
threatening the young couple on account of the new state of 
life into which they are about to enter, and of the particular 
character of the act by which marriage is consummated . 1 
After a wedding careful notice is taken of anything of im- 
portance which happens in the house or tent or village. 
Among the Ait Yúsi, if shortly after the bride’s arrival at 
her new home a death or some other unhappy event takes 
place there or in thc village, it is attributed to her unlucky 
taúnza, or fringe, whereas good events indicate that she has 
a lucky fringe. There is a similar belief among the Shlöh 
of Glawi and Aglu : if the woman whom a man has married 
has a good taúnza he will prosper, but a bad taúnza will 
bring him misfortune. In Aglu, where all the young men 
of a village who- marry in the same year generally have their 
weddings on the same day in the autumn, it is believed that 
if shortly after this occasion a swarm of locusts makes its 
appcarance inslead of the expected rain, the plague has been 
caused by the weddings, and the newly married people are 
therefore taken outside the village and told to make sacrifices 
at a saint’s tomb so that the locusts shail fly away. 

But although a bride is looked upon with some suspicion 
and a wedding is not without its dangers, benign magic 
virtue is on the other hand ascribed both to bride and bride- 
groom, and the wedding is a blessed occasion from which 
those who take part in it and even the community at large 
expect various benefits . 2 For marriage is a good thing, 
approved of by religion and contributing to the happiness 
and comfort of life. If a person in travelling comes to a 
village where a wedding is going on, he should stop there 
overnight (Andjra) or at any rate join in the feast (Ulâd 

p. 308 :—“ Three bridcs of the same date must not meet for forty days ; 
if they do the consequences are that one or other will be divorced in the 
same period ”. 1 Supra, i. 388. a Supra, i. 198 sq. 
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Bû'äzîz, Ait Wäryâger), and it is bad fäl if hc does not do 
so ; and the same applies to other feasts besides weddings. 
These beliefs may spring from a feeling that a person should 
not miss the opportunity to be present on a blessed or joyful 
occasion—it is in particular good fäl if the host invites the 
traveller to stay over thc whole occasion. But there may also 
be another reason for it, which suggested itself when I dis- 
cussed the matter with a native informant : a gathering of 
happy people may have a tendency to throw off the bas, 
which is thcn floating about and liablc to affect thc passer-by. 
Some consider it bad fäl to meet a party of people who are 
making mcrry (Andjra, Shäwîa). So also the contrary belief 
that it is good fäl to meet a funeral (Shâwîa, Tangier, Andjra, 
Ait Wäryäger, Temsâmän) might be explained by the 
tendency of the latter to attract the bas ; the person who 
meets it will live long (Tangier). In Andjra I was told that 
it is good fäl for a traveller to find on the road the dead 
body of a person because his bas is attracted by it. On the 
other hand, a native of Aglu said that if a person in starting 
on a journey meets people carrying the body of a man who 
has been killed he should turn back, although if he meets a 
funeral he may go on. 

Manslayers are unclean. Poison oozes for cver out from 
underneath their nails (Andjra, Hiâina, Ait Warâin) ; hence 
anybody who drinks water in which a manslayer has washed 
his hands will fall dangerously ill (Andjra), and thosc who 
may have to eat with him from the same dish will take care 
to avoid any portion of thc food which he has touched with 
his fingers (Ait Warâin). Indeed, people refuse to eat 
together with a homicide (Hiâina)—members of the Därqâwi 
brotherhood are particularly careful in this respect (Ulâd 
Bú'âzîz) ; food partaken of in his company is indigestible 
(Andjra). The meat of an animal which he has killed is bad 
t (1 «*t (Andjra, Ulâd Bû'äzîz, Ait Warâin, Ait Sâddcn). 
When the heart of such an animal is cut, its inside is found 
to be black with blood (Ait Warâin). In many tribes a 
homîcide must not perform the sacrifice at the Great Feast 
with his own hands . 1 In the Hiâina he is not allowed to 

1 Infra, p. i x8. 
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butcher an animal, nor to skin one, nor to cut up its meat, 
and at a market he must keep at a little distance from the 
meat offered for sale by the butchers ; when the governor 
wants to squeeze money out of the butchers he sends to them 
a homicide, who can punish any obstinacy on their part 
simply by touching the meat to make it unsaleable. A 
homicide is not allowed to go into a vegetable garden or an 
orchard, nor to tread on a threshing floor or enter a granary, 
nor to go among the sheep, nor to visit a mosque (Hiâina). 
It is a widesprcad belief that if a homicide comes to a place 
where people are digging a well, no water will appear, or 
the water which has already appeared will run away ( 'ibid., 
Andjra, Aglu). In Andjra I was told that even a person 
who has killed somebody in war is meskûn or mejnûn ; but 
elsewhere the taboos just mentioned werc expressly said to 
refer to private manslayers alone. 

On the other hand, homicides also act as doctors. In 
Andjra, if a person suffers from pain in some particular part 
of the body, a homicide thrusts his dagger three times 
towards the affected part without touching it ; and if a person 
is generally ill and confined to bed he pretends to stab the 
patient all over his body, at the same time reciting somcthing 
from the Koran. Feigned stabbing by a homicide is a very 
widcspread cure for stinging pain, in Arabic called näfcsa, 
nögza, bäb, or bîbän , among the Igliwa nnahst or nnogzt, 
among the Ait Warâin tâuwurt, among the Ait Wäryâger 
dau'wort. In the last-mentioned tribe ashes are put on the 
part of thc body where the pain is felt, and the homicide 
then pretends to stab it with his dagger seven timcs, every 
alternate time touching the flesh. In the Hiâina he thrusts 
his dagger three times towards the chest without touching it, 
and he does so in the morning before breakfast; or he rolls 
up a small piece of caiico, sets light to it, and then touches 
the affccted part of the body with it. In Süs a person who 
has a sty (ild) is cured by a homicide pretending to stab it 
seven times. The curative power attributed to a homicide 
is obviously due to an association between the idea of 
killing a man and that of killing an illncss . 1 

1 Sce also snfira, i. 326 ; infra, p. 404 n. 1. Cf. infra, p. 558 sq. 
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The uncleanness of a manslayer is not merely duc to the 
blood pollution but also to his sin. Among the Rifians of 
the Ait Wäryâger an ordinary manslayer is not considered 
unclcan, nor is he biamed for his dced. They admit that 
murder was forbidden by the Prophet and that a murderer 
will go to hcll; but if he says his prayers and givcs alms and 
invites scribes to recite the Koran he is likely to get rid of 
his sin, and besides, a Rifian is not much afraid of hell. 
Whatevcr religion may say on the matter, a man who has 
not taken anybody's life before he is married is not con- 
sidcred a man. When a young fellow has for the first time 
killed a pcrson he goes to the next market at the head of 
his family, dressed in häs bcst clothes and wearing a new 
bag (jîäjbirt ) ; and he wears it not on his left side, as usual, 
but on his right, to announce to all the people what he has 
done and to show that now he is a man. This is done 
whether the homicide took place in revengc or not. But 
though ordinary homicide is admired, it is considered very 
bad to kill a scribe without sufficient reason because of 
his knowledge of the Koran, and it is also considercd bad, 
though not in the same degree, to kill an unoffending shereef 
on account of his holy parentage ; and if a man who has 
committed either of these crimes slaughters an animal, its 
meat will be difficult to digest. This indicates that the 
taboos imposed on manslayers have something to do with 
the moral side of the matter. And the same is obvious from 
the general view that it is neither sinful nor polluting to kill 
in war. 

In other cases also wrongdoing contains magic energy 
productive of evil . 1 On the spot at the market-placc where 
the judge and the notaries ( 'ädûl ) are sitting no grass will 
grow because it has been contaminated with the bas of 
wrongdoers (Hiaina). At Fez, if a person is going to do 
something of importance, for example to buy a horse or to 
make arrangements for bis son’s wedding, he avoids passing 
the place where the judge and the notaries are sitting ; if 
he passed it he would not succccd in his business, since there 
is much sin in such a place.® If the first person you meet in 
1 See also supra, i. 238. 2 Cf. sufra, i. 238. 
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the morning when you set out on a journey is one who does 
not observe his daily prayers, the best thing you can do is 
to turn back (Ait Wäryäger). Stealing, lying, and fornica- 
tion are said to bc " bad fäl ” (Andjra). If a boy or girl 
pilfers food he or she will havc white spots 011 the face on 
the eighth day ( ibid .). According to an old Andjra woman, 
it was a belief in timcs of yore that a person by telling lies 
shortens his life, lessens his size, and decreases his money, 
whercas he who always speaks the truth thereby increases 
his age, strength, family, understanding, and property. 
People who tell stories in the daytime will have children who 
are born baldheaded ( ibid .). 

There are still to be mentioned ccrtain classes of persons 
who, on account of some unpleasant peculiarity, are held to 
be magic causes or omens of ill-luck. We have seen above 
that some persons for this reason are supposed to possess 
the evil eye . 1 The Ulâd Bú'äzîz say that it is better to meet 
a person who is reputcd to have an evil eye than to meet a 
glutton (ükkäl):—Llâhüma yïtlâga m'a wâhëd s-sga' úla 
■m'a ivâhëd ûkkâl. It is unlucky to meet a blind or a one- 
eyed person in the morning when you start on a journey 
(Hiâina) ; a the one-eyed is like Si'tan, the devil, who also 
has one eye only (Fez). If you meet such a person in the 
morning you should go back to your house and have a nap, 
as otherwise you will not succeed in what you are about 
(Aglu). In Dukkâla it is said that if a one-eyed person, 
a perfectly baldheaded person, and an albino meet in a boat 
it will not move :— La-'wâr l-fêggsi u l-qra' t-tâlsi u s-Sh&b 
l-'âdsi tlât'a lä tlâgau f s-sfîna trdssi. The Ait Wäryâger 
say that thc same will happen if a man who is blind, one who 
is bald, and one who has a sore under-lip meet on board a 
vessel. In the Hiâina it is considered unlucky both for the 
person himself and for others to have a nahla , or feather, in 
the hair over the forehead ; to have a feather on one side 
of the crown, on the other hand, is lucky in the case of a 

1 Supra, i. 419 sq. 

8 Cf. Burckhardt, Arabic Proverbs (London, 1830), p. 5 :—“ The 
Arabs regard a one-eyed man as of bad omen, and nobody wishes to 
meet liim ”. 
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man though unlucky in the case of a woman, but to have a 
fcather on both sides of the crown is just thc reverse. It is 
good fäl for a man to have much hair on his chest (yiâina, 
Andjra, Ait Wäryâger), evidently because it suggesls 
strength ; such hair is callcd s-Ha'r de s-sbô'ä, or “ lion’s 
haîr ”. It is also good fäl for a person to be born with six 
fingers on one or both hands (Fez, Tangier, Dukkâla) ; they 
suggcst exuberance. And for a similar reason any abnormal 
outgrowth on the body with which a person is born is supposed 
to be a portenl of good luck (Fez, Tangier). 

A left-handed person is a bearer of ill-luck. When a 
scribe from Dukkâla mcntioned to me the Arabic word for 
such a person ('dsrt ; at Tangier 'Ssri), he spat and said that 
the 'dsri is a sga'. To meet him in the morning is unlucky ; 
nobody but another 'âsri employs him as a ploughman ; and 
if an animal is tied with a rope made by such a person the 
rope will break and the animal get loose. My Berber 
secretary from the Ait Sâddën refused to eat a fowl which 
had been killed by one of my servants who was left-handcd. 
The disfavour with which a left-handed person is regarded 
is due to the notion that the left side is bad and the right side 
good, which is found among so many other peoples and also 
prevailed among the ancient Arabs . 1 It is bad fäl to use 
the left hand for good acts, which in accordance with custom 
are performed with the right, such as eating, giving alms, 
affering and receiving food or drink or other things, greeting 
a pcrson, telling the beads of one’s rosary ; whereas the 
right hand should not be used for dirty acts, such as cleaning 
one’s anus or genitals or blowing one’s nose, and when you 
spit you should do it to the left. a Whatever the left hand 
writes is bad fäl, and even a left-handed man tries to use 
his right hand in writing words from the Koran. We shall 
subsequently notice a similar distinction between right and 
left in the meaning attached to some of those spasmodic 
jerks or bodily sensations which are regarded as portents of 
good or evil. Yet in certain magical practices, even though 

1 Wellhausen, op. cit. p. 202. 

s Cf. al-Bu{järî, Saiiîfi, viii. 35 (French translation by Houdas and 
Mar^ais, vol. i. [Paris, 1903], p, 153). 
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performed for no evil object, the left hand is used , 1 obviouslv 
because there is magic energy in the unusual. 

Black people are regarded as unlucky. Among the 
Ulâd Bû'äzîz there are persons who would only buy slaves 
of a somewhat lighter shade. A scribe from the same 
tribe, resident in Mazagan, told me that he always ate some 
bread and salt in the early morning beforc he left his 
house, since otherwise some misfortune was sure to befall 
him if he happened to meet a black man or a person who 
had an evil eye ; but he said that another method of averdng 
thc dangcr was to ask the black man to smile so that he showed 
his teeth, the whiteness of which would neutralise the evil 
caused by his blackness. In the Ifiâina, if a party of 
hunters or other people in starting in the morning meet a 
black person, they say to him, Bâiyad , bâiyad, “ Whiten, 
whiten ” ; if he then opens his mouth and shows his teeth 
it is all right, but if he keeps his mouth closed it is a bad 
omen. That black people are evil-omened may in some 
degree be connected with the contempt in which they are 
held ; 2 but the colour black is by itself a bad omen and a 
source of evii , 3 no doubt on acqount of the gloomy impression 
it makes on the human mind, which is averse to darkness. 

Many families or persons avoid buying animals which 
are perfectly black, as they believe that such animals would 
bring misfortune . 4 Among the Ulâd Bú'äzîz there are 
persons who sell any black foal or calf brought forth by their 
own mares or cows, or who give it to somebody to keep for 
them until it is grown-up and then sell it. They also 
maintain that a black dog may cause death in its owner’s 
family; I was told of a case in which two brothers died 

1 Supra , i. 88, 112, 341, 357, 555, 559. C/. infra, p. 382. 

a A negro is only worth salt :— L-'abd qîmät’ l-mêlha. Generosity 
is rarc in him:— L-'abd ida jäd tniti qdllät s hdsbû. A free rnan is made 
to obey with a wink, a negro only with a box :— L-horr bê l-gâmza tt 
l-‘abd bS d-dëbza (Dukkâla). ïhe conceit of the latter is so great that 
if he Ls not beaten every Sunday he says that there is nobody like him :— 
L-'abd ida ma y^kúl Si l-'dsa ne l-fidd ne l-hdd käiqhl ma bhdlii had. 
But a negro is stronger than a white man ; hc has an extra rib and also 
an extra cup of blood :— L-'abd ztïyëd fdl'a u käs de d-demrn. 

3 See also ' Index ’, s.v. Black. 4 Cf. infra, pp. 287, 389 sq. 
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because their father had a little black dog with red legs. 
Many people in different parts of the country dislike having 
black dogs, as being bad for the house, and black pups are 
frequcntly thrown away . 1 * * As has been said before, a black 
dog the ears of which have not been cut is supposed to be 
a jenn , a and thc same is the case with a black cat (ffiâina). 
A black hen is used in witchcraft for the purpose of causing 
quarrels between friends . 8 In Andjra it is considered 
unlucky to give a black bullock, sheep, or goat as hdîya , 
or “present”, for a wife, as it would make the married life 
“ black ”. The ominousness attributed to the sight of a 
raven 4 5 and to the fluttering of a black moth about a light 6 is 
obviously due to their colour. If the heart of a slaughtered 
animal is found to be black it is bad jäl for him who slaughtered 
it (Tangier), or it means that his heart is black ( 'ibid ., Ait 
Sâddën, At Ubâhti ). 8 

In various parts of the country there are families whose 
members never wear anything black lesf some misforlune 
should happen to them or their relatives (Duklcâla, Salli, 
Tangier, Andjra, Ait Sâddën, &c.). A scribe from Dukkâla 
told me that an uncle of his fel} into the s'ea and was drowned 
because there were black stripes on the white cloak {jillabîya) 
which he had on. In the same province thc cloth of which 
a person’s first tent is made is never blackencd, because it 
would be bad fäl for him if it were. At Fez it is bad fäl 
to offer a person anything black, especially in the morning. 
Among the Ait Temsâmän it is considered bad for a person 
to meet in the eariy morning not only a black man or woman 
( ismag , tismahî) but a donkey with a black mouth, and he 
tries to ward off the evil by the usual phrase, “ In the name 
of God the merciful the compassionate ”. In the Ifiiâina it 
is bad fäl to meet the first thing in the morning a black 
animal and a man dressed in a black cloak, as well as a black 
person ; if anybody on setting out on a journey in the moming 

1 Thr Prophet is reported to have said :—“ Kill black dogs having 

two white spots upon their eyes ; for verily this kind of dog is the devil ’’ 

(Miskkäi, xviii. 2. i [Englîsh translation, vol. ii. 308]). 

8 Sttfira, i. 268. 3 Sufira, i, 360. 4 Infra, p. 333. 

5 Infra, p. 359. 8 Cf. infra, p. 129. 
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meets a black dog or somebody carrying tar he ought not 
to proceed, nor must tar be taken into another person’s 
house lest it should cause misfortune. In Andjra, if any- 
body who is carrying something black meets another person, 
he must put down what he is carrying while the other one 
is passing; othcrwise the latter will not pass at all but turn 
back, lest he should have some misfortune on that day. A 
similar custom prevails among the Shlöh of Aglu and Glawi 
and among the Rifians of the Ait Wäryâger ; thc person 
who is carrying the black object says when he puts it down, 
Hasak, or if he addresses more than one pcrson, Hasaku?n, 
" With your permission ”, to which the answer is, ‘Azk ällâh 
(in Rifian 'assik ällâK), or if 'the person to whom it is said 
is a woman, ‘Askëm ällâh , corresponding to our “ pray 
Among the Ait Sâddën, if a woman is dyeing a tent-cloth 
( afli dd j ) with sulphate of iron ( jjäj ) to make it black and sees 
somebody coming, she warns him not to pass. 

Sooty kitchen utensils are regarded as dangerous. Among 
the Ulâd Bü'äzîz an earthenware pan ( tâjîri) must not be 
carried about in the village with the sooty side visiblc. 
Among the Ait Sâdden, if a person who scts out on a journey 
or goes out hunting, or goes to visit a shrine or to attend a 
market, meets a woman carrying an earthenware pan (afan 
or, if small, täfant ) or a pipkin ( ’lma'un ) with the black side 
turned towards him, he returns home. At Tangier a person 
must not pass between or in front of other persons with a 
sooty pipkin (qddra), an carthenware saucepan ( tdjin ), or a 
pan used for frying or the baking of bread ( mâqla ) in his 
hand ; and if anybody lends to another his mdqla made of 
copper he strews into it some flour, which is good fâl calcu- 
lated to neutralise its blackness. Among the Ait Temsâmän, 
also, nobody is allowed to pass betwcen other persons carrying 
a sooty pipkin ( taqnuït ), earthenware sauccpan (ttajin), or 
pan used for baking ( anaftdäm ). In Andjra, if a person 
leaves a place and the people there do not want hjj»*-£<j: 
return, they break an earthenware pan used for the/jaSung 
of bread ( mdqla ) and throw the pieces after himAgaying, 
Ähna siyîbna l-khôla u dhna ma fwalîna We 

threw the blackness, and no troublc will come nesp^jsJi, 
VOL. II 
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meaning- that the other person went away with his trouble 
for cver. 

There are other cases in which people malce use of thc 
colour black for their own benefit. It is used as a charm 
against the evil eye , 1 and as a means of infîuencing the 
weather in accordance with the principle of homoeopathic 
magic . 2 To have intercourse with a black woman is a cure 
for back-ache (Garbîya, Ait Wäryâgcr, &c.) and gonorrhea 
(Tangier, &c .). 3 The gall of a black cow is a medicine for 
leucoma, which is characlerised by whiteness of the eye . 4 * 
The milk of a perfectly black she-goat is drunk as a remedy 
for whooping-cough . 6 Cats which are perfectly black are 
used for many purposes . 6 In sacrifices to jnün the victims 
are by preference black. The best of a 11 sacriRces a t the 
Great Feast is that of a ram with black rings round its 
eyes . 7 The noblest and holiest of all horses is the blaclc 
horse . 8 * There are certain families for whom black is 
considered a lucky colour . 8 

While black is the colour of darkness and gloom, white 
is the colour of light and brightness, and is therefore regarded 
as good fäl . 10 The benign magic virtue attributed to millc 
is due not only to its usefulness and taste, but also to its 
colour, which is often emphasised by the natives themselves. 
It is partly on account of its whiteness that milk plays such 
a prominent part in the marriage rites . 11 At Fez at the 
betrothal feast of a young man some milk is ceremonially 

I Supra, i. 436 sqq. a Infra , pp. 258, 264, 265, 271. 

3 See Quedenfeldt, ‘ Krankheiten, Volksmedizin und abergläubische 

Kuren in Marokko ’, in Das Ausland, Ixiv. (Stuttgart, 1891), p. 79. 

4 Infra, p. 294. 5 htfra , p. 303. Cf i-nfra, pp. 302, 340. 

8 Supra, i. 599 ; infra, p. 30857. 7 Infra, p. 116. 

8 Supra, i. 98. 6 See supra, i. 320. 

10 As an illustration of these feelings with regard to black and white 
may be quoted the following statement made by Sir Drummond Hay :— 

“ The fact of the Sultan having mounted a milk-white horse is meant to 

be emblematic of peace and goodwill. When His Majesty is displeased 
he rides a black horse, and according to the royal humour he is said to 
vary the shade of the steed he mounts” (Mrs. Brooks, A Memoir 

of Sirfohn Drummond Hay [London, 1896], p. 216 57.). 

II See Westermarck, Marriage Ceremorties in Morocco, ' General 
Index s.v, Milk. 
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given to him and his friends to drink in order to make his life 
" white ” ; 1 2 at the corresponding feast in his ftancée’s home 
milk is, with a similar purpose in view, offered to her and the 
women guests ; a and the same ceremony is repeated at a 
later feast preparatory to the wedding which is celebrated in 
the bride’s house , 3 as also on her arrival at her new home . 4 * 
At country weddings, when the bridal procession passes a 
village on its way to the bridegroom’s place, the bridc is 
sprinkled with milk or milk is offered to her, and this is 
sometimes said to make her a good wife 6 or to give her 
good luck , 8 * and sometimes to make her future “ white ”. 7 
If a person meets another who is carrying milk and drinks 
of the milk which in such circumstances should be offered 
him, or dips his finger into it, the day will be “ white ” or 
lucky for him (Fez, Andjra, Ait Ndêr) ; 8 and at Fez I was 
told that the offering and acceptance of any other white 
thing, especially in the morning, will produce a similar 
result. In various tribes milk, flour, wool, and eggs are, on 
account of their whiteness, used in rites intended to have 
good effects on newly bought animals.® Owing to the same 
quality eggs figure prominently in marriage ceremonies. In 
Andjra, on the occasion when the corn to be used for the 
wedding is cleaned in the young man’s house, an egg in a 
bowl is put on the top of one of the heaps of corn lying 
ready in the yard, “ in order that the wedding shall be 
without rain 10 and the life of the bridegroom shall be white ” ; 
and the egg is afterwards buried under the threshold of the 
house that it shall be stepped over by the young couple, 
whose lives are thereby supposed to become happy . 11 Among 

1 Westermarck, Marriage Ceremonies in Morocco , p. 25. 

2 Ibid. p. 27 sq. 3 Ibid. p. 139. 4 Ibid. p. 194. 

5 Ibid. p. 170. 8 Ibid. pp. 180, 185. 7 Ibid. p. 172. 

8 Cf. Tremearne, The Ban of the Bori (London, [1914]), p. 220 

(North African Hausa); Eijüb Abëla, ‘ Beiträge zur Kenntniss aber- 

gläubischer Gebräuche in Syrien in Zeitschrift des Deutschen Palo's- 

tina-Vereins, vii. (Leipzig, 1884), p. 107 (Metäwile). 

9 Infra , p. 285. 

10 For instances in which eggs arc used to make the weather 

bright, see infra, pp. 278, 281. 

11 Westermarck, Marriage Ceremonies in Morocco, p. 89 sq. 
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the Ait Wäryâger, when the bridegroom is painted with 
henna, a raw egg is put in the bowl containing the henna, so 
as to make his life " white ”. 1 Among the Tsül, who have 
the same custom, the egg is afterwards removed from the 
bowl and eaten by the bride and bridegroom on the second 
night they pass together, in order that their future shall be 
bright . 8 At Tangier, when the bride is belted on the evening 
of the seventh day after her arrival by two little boys, a raw 
egg is given to each of them to make her life “ white ”. 8 

The whiteness of silver is also constantly referred to by 
the natives when they spcak of this metal as a charm for 
good luck. Among the Ulâd Bû'äzîz the young man sends 
to the family of his fiancéc a silver coin, which is afterwards 
put underneath the handmill when wheat is ground and then 
taken by the girl or her mother, in order to make things 
“ white ” and lucky ; 4 and among the same tribe, when the 
bride has been lifted out of her tent to be taken to the bridc- 
groom’s place, a brother or friend of the latter gives her a 
silver coin to make her “ white ” like silvcr, that is, a good 
wife. s Among the Ait Yúsi, when the new slippers which 
have been sent by the bridegroom are put on the feet of the 
bride immediately after she has been painted with henna, a 
silver coin is, professedly for the same purpose, placed in the 
right slippcr . 8 It is generally considered necessary that the 
cloak worn by the bridegroom should be white, partly, I 
believe, for the sake of purity, but also, as is expressly said, 
in order that his days shall be " white ”. 7 We have pre- 
viously seen that when an incantation has been read over a 
sick person, or a charm has been written as a cure for his 
illness, he must necessarily give some money to the doctor or 
scribe, or if money is lacking something white instead . 8 
Whitc is also a lucky colour when found in animals. An 
excellent horse is one which has five white parts, namely, its 
forehead and its four legs ; 8 and white fowls are considered 
to bring good luck . 10 

1 Westfrmarck, Marriage Ceremonies in Morocco, p. 115. Cf. 
ibid. p. 113, 2 Ibid. p. 101. 3 Ibid. p. 293. 4 Ibid. p. 33. 

5 Ibid. p. 174. 8 Ibid. p. 150. ■> Ibid. p. 106. 

8 Supra, i. 156, 218. Cf. supra, i. 166; infra, p. 411. 

8 Supra, i. 98. 10 Infra, pp. 65, 203, 310, 379. 
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Another colour which is good fäl is green, the symbol of 
vegetation , 1 To offer a person something green, especially 
in the morning, is to give him good luck (Fez). Grass is 
thrown in the direction of the new moon to make the month 
“ green ” or blessed . 3 Among the Ait Warâin a green 
candle is lighted close to a new-born child in order to make 
the child good . 8 Among the Tsül, when the wedding has 
come to an end and the young wife has been girdled, she 
goes and gathers some fresh palmetto leaves, so that her 
days shall be “ nice and green ” and the year blcssed. 
Among the Ait Ndër, when the new pieces of tent-cloth are 
inserted in the place of the old ones, one or two fresh palmetto 
leaves are sewn in between them, Green is, and especially 
used to be, the colour most favoured by the shereefs . 4 Yellow, 
the colour of the shining sun and of the most precious of 
metals, is also possessed of magic virtue. The game called 
sïg, which is played with the quarter parts of split bamboo 
cane, is believed to cause sunshine ; 8 and, as said above, 
if little boys ride on bamboo canes “ the good is coming ” 
or the year will be good . 6 A person wearing yellow slippers 
which are always clean and bright is thereby protected from 
the evil eye, people will respect him, he will never suffer want, 
and his face will not turn yellow (Tangier), It is to its colour 
that saffron owes its prophylactic virtue . 7 Blue and red 
are also charms against the evil eye , 8 and some curative 
power is ascribed to the latter. At Fez, if a child is troubled 
with hiccup (Jûwâqd ) a piece of red paper or calico or silk 
is fixed with spittle on its forehead above the nose. In 
Jbel Hbïb I saw a man wearing a red thread through the 
upper part of his right ear as a rcmedy for a diseased eye. 

1 See also sujbra, i. 117, 128, 243; infra, p. 169. 

3 Supra, i. 124. 3 Infra, p, 384. 

4 Cf. Niebuhr, Travels through Arabia, ii. (Edinburgh, 1792), p. 206. 

5 Infra, p. 278. 6 Sufra, i. 601. 

7 Sufra, i. 443. Over large parts of Asia, ancient and modern, 
yellow is the supreme and most sacred colour; in ancient Egypt it was 
held in high honour; in Greece and Rome it was a favoured colour, 
mentioned with a tone of delight (Havelock Ellis, ' The Psychology of 
Yellow ’, in The Popular Science Monthly , lxviii. [New York, 1906], 
p. 458 sq. ; Ewald, Die Farbenbewegung [Berlin, 1876], p. 65 sqq.). 

6 Supra, i. 431, 439, 44 °, 443 - See infra, p. 421. 
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Among the Ait Wäryâger a person suffcring from jaundice 
who cannot persuade himself to drink his urine as mcdicine 
ties a red silk thread through his right earlap. Rcd is used 
in witchcraft, 1 and in wedding riles. 2 I have elsewhere 
suggested that the use of rcd which is found in the 
marriage ceremonics of so many countries, is meant to be 
not only a sign of virginity, but also a means of ensuring 
defloration. 3 

Qualities of taste are supposed to produce magic effects, 
good or bad according as the taste is agreeable or not. 
If schoolboys eat sour things they will become stupid, 
whereas sweet things make them docile (Andjra, Tangier). 
Red raisins, in particular, excrcise a wonderful influence on 
their intelligence. An old schoolmaster at Tangier assured 
me that if a boy eats twenty-onc raisins every morning on an 
empty stomach for forty successive mornings, he will lcarn 
in six months as much as he would otherwisc lcarn in a 
whole year ; and he added that scribes also profit greatly by 
a similar diet. The benign virtue of sweet things is utilised 
in childbirth 4 and marriage rites. Thc raisins, dricd figs, 
or dates which are offered the bride or thrown ovcr her are 
in some tribes said to bring good luck on account of thcir 
sweetness, 8 or to make everything sweet, 8 or to make the 
bride sweet to the bridegroom’s family. 7 To achicvc the 
last-mentioned object a date or raisin is, among the Ait Ydsi, 
put into the right slipper of the bride. 8 At Fez, a few days 
after the proposal on behalf of the young man has been 
accepted, some women of his family or kin, including his 
mother, go to visit the girl’s mother, and she offers them, 
besides other food, honey in order that her daughter shafl 
be sweet to the family of her future husband and there 
shall be no quarrel between them. 8 That baraka ascribed 
to honey 30 ls of course due to its sweetness. The baraka of 


l 

3 
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9 


Supra y i. 572. 

V\ estermarck, Marriage Ceremonies m Morocco , pp. 148, 284. 
/aem t Tke Ihstory 0/ Human Marnage, ii. 447, 466 so. 

Infra, pp 376, 381. 1 

Westermarck, Marriage Ceremames tn Morocco, p. 204. 

I 6 td p. 206 sq. 7 Ibid. p. 209. s lbld ' p IJO 

Iiid. p. 23. See also infra, p, 193 sq . 10 S vpra> i. 104. 
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salt 1 is likewise connccted with the taste of this, the most 
indispensable of all seasonings. The bitter taste again, being 
disagreeable, is productive of evil. If a woman wants a man 
to divorce his wife—for example, if she wishes to get rid of a 
rival—she puts the gall of a fox in the bed in which the man 
and his wife are sleeping together, in order to sow discord 
between them leading to divorce ; and my informant said that 
it is the bitter taste of the gall that makes them quarrel (Ulâd 
Bü'äzîz). The gall of a raven is used for a similar purpose 
( 'ibid .). 2 Absinthium mixed with tea is supposed to cause 
quarrels between persons who partake of it together for 
two or three days in succession. 3 

It is no doubt, in the first place, on account of their 
foulness and nasty odour that excrements of men and of 
animals which are not allowed to be used for food are 
regarded as “ unclean ” and haunted by jnün ; 4 yet the 
unlawfulness of thcse animals from the dictary point of 
view must also have something to do with the matter. For 
the dung of cattle, camels, sheep, and goats is not considered 
unclean but, on the contrary, is even supposed to have 
some barakaj presumably because of its usefulness as 
manure. Curative or other beneficial effects are nevertheless 
in certain cases ascribed to the excrements of animals which 
are not uscd for food, 8 and even to those of people. 7 I know 
a man in the Garbîya who applied his own excrements to 
his neck when its skin was scaling off ; he sat in the sun until 
the filth had dried, and then washed it off. In Andjra I was 
told that a person suffering from fever caused by the eating 
of figs is made to inhale the fume of a Moslem’s excrements, 
which are burned for this purpose. At Fez the itch (hdkka) 
is cured by a bath in the Bûhrârëb, which carries away the 
sewage, and jaundice ( búsffar) by the eating of radishes and 
lemons and the drinking of a little of one’s own urine. 
Among the Ait Wäryâger a person who has jaundice 

1 Sufira, i. 115. Cf. sufra, i. 310. 2 Infra, p. 332. 

3 Supra, i. 112. 4 Supra, i. 280. 

5 Supra, i. 103 ; mfra, p. 294. 6 Infra, Chapter XVIII. 

7 See also infra, p. 385. For the use made of human excrements 
in summoning7»«« and by jugglers, see supra, i. 360, 362 ; infra, p. 340. 
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(bösdffir ) cures it by having a similar drink on thrcc con- 
secutive mornings before breakfast; and a person who in 
walking knocks his toes against a stone stops at once and 
makes water on them. In Andjra a newly bought earthen- 
ware oil-lamp is put underneath an uncircumcised boy in 
order that he shall make water in it, and the urine is left 
there for three days; then the lamp will not " drink the 
oil ”, because there is baraka in the urine of a little boy. At 
Fez, where the water-closets are cleaned by the unmarried 
girls of the households, they are thereby supposed to become 
lucky in their married life ; but in this case the salutary 
effect is evidently attributed to the act of cleaning, which is 
said to make their fortune ( sa'd ) “ white ”, 

An object which, on account of its shape, is much feared 
among people who live in tents is the small curvcd or swallow- 
tailed piece of wood, called in Arabic horb (plur. fcrâb') 
and in the Berber of the Ait Yúsi a{irib (plur. i^ribën), which 
is used for attaching the tent-cloth on the right and left sides 
of the tent to the peg (Arab. úfüd, plur. üfâd ; Berb. of the 
Ait Yúsi tâgwüst, plur. tigiïiûsiri) by means of a rope. It is 
said to have the power of thc cvil cyc and even to bc more 
frightful than a human eye. Among some tribes this is 
only the case with the firäb in the four corners of the.tent or, 
particularly, the two on either side of the entrance. The 
Ulâd Bû'äzîz consider these two hräb to be very dangerous, 
if the tent is pitched in such a manner as to make one 
of them overlook a neighbour’s yard, where he keeps his 
animals. The two foremost hräb of two neighbouring tents 
should be opposite each other— horb wgâbël horb. If this 
rule is not observed, the neighbour may complain about it 
to the governor, and in any case he would protect himself 
by putting between the tents a pan or pipkin with the sooty 
side turned towards the dangerous horb ; but this may lead 
to new quarrels, since the black object is bad jäliox the other 
party. The projecting jiorb is dangerous even though there 
is a considerable distance between the two tents, but not if 
they are separated by a row of cairns. The 'Ait Yúsi and 
the AiJ Sâddën maintain that all the ihrîbên hurt the animals 
if overlooking them, and the inhabitants of another tent as 
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well if turned towards its entrance. In summer the tents of 
a village (, plur. tig y ûmma ) are pitched in two or 
more rows, not necessarily of the same length, whereas in 
winter, when the village is more exposed to robbers and 
jackals, it is made in the shape of a square or rectangle ; 
and the animals are kept overnight outside the entrance of 
the tents of their respective owners, though in the morning 
before being taken to the pastures they are often moved to 
the place behind the tent. Thus one tent in a row must not 
project ahead of anothcr, nor must the right or the left side 
(tizzmäm) of a tent be turned towards the front or back 
('afüs ) of another. The ifirîbën, however, have no power to 
strike beyond a landmark made of a low wall of earth 
(agdem ), and the evil influences emanating from them may 
also be neutralised by a piece of an old and black afli dd j 
(such a rag is called ahläs , tahläst , or abttan) stuck up in 
front of ihem, which is said to absorb the bas. When a tent 
is pitched, one or two of the ihrîbën are smeared with henna 
mixed with water or spittle, which is regarded as good fäl. 
There is a similar custom among the Ulâd Bû'äzîz, who 
smear the dangerous hräb with a mixture of henna, cloves, 
and rose-water, as I was told, to give baraka to the tent and 
to make them harmless. 

There are still other precautions which have to be taken 
when tents are pitched. Among the Ulâd Bû'äzîz the ridge- 
pole of one tent must not be on a line with that of another— 
l-hommâr ma igâbël l-hommâr ; if this rule is not observed, 
the people inhabiting the tcnts and the animals which are 
kept between thcm will have to suffer. In the same tribe 
one of the needles ( mhciip , sing. mdhyat) with which a tent 
has been sewn must bc hung up inside it and left there for 
three days ; it is called ‘dzri l-hâima, “ the bachelor of the 
tent”. So also among the Ait Yúsi and the Ait Sâddën 
the needles ( 'issïg y na [Ait Yúsi] or issifflnan [Ait Sâddcn], 
sing. issïg y ni) are hung up on the ridge-pole ( ahämmar) for 
three days, or among the former, according to another account, 
for seven days, after which they are given back to their 
owners ; and I was told by an old Ait Yúsi woman that if 
they were returned before they had been hanging in the tent 
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for three nights, the bqs {Ibcts) would strikc the tent and 
cause it to be burned. 

Pointed and sharp objects are often regarded as ill- 
omened. It is bad fäl to find a nail (Fez, Tangier) or a 
needle (Tangier) in the street or on the road. In the Hiâina 
it is believed that if a prickly-pear bush is allowcd to flourish 
opposite the door of a house, its leaves will make the house 
empty. If you hand to a person a pair of scissors, you 
should put them on the upper side of your right hand, or 
you should lay them on the ground and let the other person 
pick them up, lest you should have a quarrel with him 
(Tangier, Andjra), Or if you hand to any one a pair of 
scissors or a knife or a dagger, you should keep the blade 
in your own hand and offer him the handle (Ait Wäryâger). 
The Ait Sâddcn consider it very bad fäl to make a cutting 
in the tärrselt, or vertical pole supporting the roof of a 
house or tent, or even lo pretend to do it; hencc a boy 
■who touches the pole with a knife is slopped at once. 

The fear of ill-omened persons, animals, or objects cx- 
tends to their names, for which euphemistic exprcssions are 
often substituted. 1 When a Jew is mentioned to thc Sultan 
or a high official or some other person in a prominent position 
he should not be called ihûdi but démmi (written demmi), 
which means a “ client ” (Fez). A qâhba, or prostitute, is 
called bagîya, which indicates a woman who is “ desirous ” 
of men. A person who is blind ( â'ma ) is bsêr, " sharp- 
eyed ”, and one who is one-eyed ( 'äwar) is férdi, “ single ” 
or “ odd ”, or fêrdi mën 'ainîna or 'ain, “ odd-eyed ”. 

Many animals have euphemistic namcs. A dog is styled 
qâni'ê (Fez) or qâne' (Tangier), “ contented In the I.Iiâina 

1 Cf. Höst, Efterretninger om Marôkos og Fes (Ki0benhavn, 1779), 
p. 208 sq. ; de Dombay, Crammaüca linguae mauro-arabicae (Vindo- 
bonae, 1800), p. 39 sq.; Mar?ais, ‘ L’Euphémisme et l’Antiphrase dans 
Ies dialectes arabes d’Algérie in Orientalische Studien Theodor 
Näldeke gewidmet (Gieszen, 1906), p. 425 sqq. ; Monchicourt, ‘ Répu- 
gnance ou respect relatifs & certaines paroles ou â certains animaux ’, in 
Sevue tunisienne, xv, (Tunis, 1908), p. 5 sqq. ; Poivre, ' Répugnances 
ou respect relatifs k certaines paroles ou ä certains animaux ’, ibid. xv. 
271 sq. ; Doutté, Magie etreligion dans l'Afrique du Nord (Alger, 1909), 

P- 364 sqq- 
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it is in the morning, in the presence of people not belonging 
to the household, called märböôfr, “ bringer of profit ” ; a fox 
is then called märbôha , and a jackal t-tâleb ‘Äli, “ the scribe 
‘Ali ”, The Ait Sâddën call a jackal ( 'usïên ) ttälb ‘Äli at 
any hour of the day ; and in the morning they name a 
hedgehog (insî) amärbööh, “ bringer of profit ”, and a fox 
( 'ih'äb ), a wild-boar (akâlluf or abûlher), and a porcupine 
( ärui ) wârssbah, “ one who has no morning Among the 
Ulâd Bû'äzîz a fox is in the morning spoken of as t-tâlëb 
‘Äli, a name which is said to be given to it by its own wife. 
Among the Ait Wäryâger a fox is styled sï ‘Äli, as though it 
were a scribe, other persons of that name being called ‘Allus. 
They say that the fox was once a scribe, which is indicated 
by its Arabic name fâ'leb —a confusion between fâ'leb and 
tâleb. The gall-bladder ( märrâra ) of an animal is termed 
hlûwa, “ sweet ” (Fez, Tangier). The dung of cattle is in 
many places euphemistically named “ henna ” (Hidina, Ait 
Warâin, Ait N^ër) ; while the Ait Sâddën call it in the 
morning Ihânna izziärn, “ the henna of the cattle ”, instead 
of the usual zzbel. Wine and spirits are called l-käs l-harr, 
” the hot cup ”. 

Euphemistic names are very frequently given to black 
things. Snued or swud is a better word for black than the 
usual khal ; but a black horse is styled l-'aud le-dhâm. 
The Shlöh of Aglu and Glawi use the berberised word Idhâm 
for a black horse, mule, or donkey. Tar (qätrân, qëtrân, 
or gëträn) is often named biad or biat, “ white ”, but at 
Fez it is called lä-‘sel l-hârra and in the Hiâina l-'âsel l-harr , 
“ hot honcy ”. The Ait Sâddën call it in the morning 
bûrbäh, “ disposer of profit ”, instead of the usual llâtoh ; 
and the Ait Warâin, I am told, never speak of it by any 
other name but bûrbäh- The Ait Yúsi call sulphate of iron, 
which is used for the blackening of the tents, Ihânna ifilân, 
“ the henna of threads ” ; and some of the Ait Sâddën 
apply to it the same term in the morning, instead of the 
ordinary jjäj, while others refrain from mentioning it alto- 
gether. In the same tribe it is considered unlucky to speak 
of a piece of an old tent-cloth, ahläs or (if small) tahläst, in 
the morning ; if a woman nevertheless does so she calls it 
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thc afiläs of such or such a tribe or village, the people of 
which have killed some near relative of hers, or ahläs n 
irâmin d ûdäi?i, “ thc ahläs of the Christians and Jews ”, or 
tâhlâst n ûnna ur iyehmîln, “ the tahläst of any one who 
does not like me 

Among the Ulâd Bû'äzîz an earthenware pan ( tâjïn ) is 
called by thc mcn farrdh , “ bringcr of joy ”, and a pipkin 
(gjidra) bôrma; and if a woman, in spcaking to a man, 
mrtkcs use of cithcr the word pdjïn or gjdra, the latter replies, 
Llak ijä'lëk thorgïh d'la ûjhjjtk, “ May God make you break 
it over your face But though thc women among them- 
sclves are altowed to usc those words, they also euphem- 
istically call the pan hdïm, " manservant ”, and the pipkin 
hdîma, “ maidservant In the Hiâina a pipkin may inside 
the household be cailed either gêdra or bôrma (or búrmd), 
but outside it the proper term is msâhhra, “ a woman who 
is compelled to serve ”, while an earthenware pan is called 
msâhhar, as if it were a manservant. The Ait Sâddën 
insist that in the morning, or before some member of the 
household sets out on a joumey, or in ihe presence of a 
shereef who understands their language or a governor, an 
earthenware pan (afan or, if small, täfant ) shall be called 
umlil or tumlilt, “ white ”, and a pipkin ( 'lma'uri ) of any 
size tumlilt. At Fez charcoal (fham ) is euphemistically 
called biad, “ white ”, and the same is the case in the I;Iiâina, 
although the ordinary word which is there used for it, fâfaär, 
is itself a euphemism meaning “ stout 

At Fez, if a person asks another to give him powder 
(bârüd), he calls it mesk r-rjäl, “ the musk of the men 
Lead (rsa?) is termed hfif, “ light ” (ibidi), and a bullet 
(rjâsa) hfifa (Tangier) or t’êjfah, “appies” (Fez, Hiâina). 
Fire is very frequently called 'dfiya, which is only another 
pronunciation of the word 'âfîya, “ health ” ; while när is 
particularly used for hell-fire. The Ait Wardin avoid men- 
tioning thc word timssi (fire) when ,they ask any one to lend 
them fire, and use the term l'dfiit instead. 

The broom is cuphemistically called mäslâha, " one that 
is makîng [something] good ” (Tangicr). At Fez, if a person 
asks another to give or lend or sell to him a big needle, such 
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as is used for the sewing of coarse materiah he says mêffah, 
“ key ” (literally “ opener instead of mdhyat, and if he 
asks for an ordinary sewing needle he says meffâha instead 
of yîbra. In the Hiaina a mâkyat is in the morning called 
mûffafi and a yibra mûffdha. Among the Ait Sâddën the 
words täsärutt , which means both sewing needle and key, 
and issïg^ni, which means big necdle, must not be mentioned 
in the morning, but a sewing needle should be called 
tälmêftâht, “ small opencr ”, and a key and a big needle 
almëftdh, “ opener ” ; and at the threshing floor the word 
issïg r ni must not be used at any time of the day. Among 
the Ulâd Bû'äzîz the men call the horb of a tent mêrbäh 
(plur. mrâbäh), “ bringer of profit ”, and if a woman uses 
the word horb in speaking to a man the latter says, Llah 
ijd'lu yihârj â'lek, “ May God make it fall on you ”. The 
Ait Yúsi call the ihrîbën in the morning by the name of the 
whole side of the tent, tizzmäm. In the Hiâina the threshold 
fdfba) of the house is called bab r-räzq, “ the door of pro- 
sperity ”, a term which in Tangier is only used for the 
threshold of a shop. 

In asking somebody to extinguish a light many people 
avoid the direct expression tfi d-fau and say bîyif d-dau, 
“ Make the light spend the night”. When a person is 
going to ford a river he says nâ'di l-wäd instead of nâqta' 
i-wäd, because nâqta' also means “ I shall cut Another 
instance of avoiding a word on account of the unpleasant 
ambiguity of its meaning is to call one’s maternal uncle 
hbîbi, " my dear one,” instead of hâli, which also means 
“ empty ”. 

We have previously noticed euphemistic names gxven to 
the jnün and the devil; 1 and euphemisms and periphrases 
are also used for the othcr great enemies of mankind, illness 
and death. A person who is ill is said to be 'aiycin, “ tired ", 
and one who is hopelessly ill mä'dûm, “ lost ”. If a person 
who is very ill speaks of it himsclf he says, Ana fâ r-râhma 
d ällâh, “ I am in God’s mercy ” ; or , Ana fë l-krâma d 
ällâh, “ I depend on God’s generosity ” ; or, Ana kif habb 
ällâh, “ I am as God will Of a person who is seriously 
1 Supra, i. 263, 263, 413. 
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ill and whose face has turned yellow it is said, Sâqfaf l-wdrqa 
dyâlïl, “ His leaf has fallen ” ; and of one who has died 
of a disease, Hâdi mûdda u l-wârqa dyâlA sâqta, “ Since 
some time his leaf is fallen ” (Fez). These expressions are 
allusions to thc pcrson’s leaf on the tree of Paradise which 
falls when a person is destined to die . 1 A death is announced 
Lo fhr Sultan by the statement that So-and-so 'âbba bas sîdna, 
“ tnok away thc bqs of our lord ”. a 

Thcrt* are auspicious words as well as inauspicious ones. 
It is a good omcn for a person who sets out on a journey in 
tht* morning to hear the words mbârak , “ blessed ", or 
mes'ûd , " lucky ” ; and if persons who are intent on robbery 
at night hear either of these words, which are also used as 
names for people, cried out, they are encouraged by it to 
carry out their evil intentions (Dukkâla). The Ait Wäryâger 
regard it as good fäl for one who starts on a journey in the 
morning to hear the names ‘Absram ('Abdsslam) or Möh 
(Múhâmmed), but as bad fäl to hear 'Êsa or Mûsa. In 
other cases omens are drawn from words or statements which 
are by themselves neither lucky nor unlucky, but may become 
good or bad fäl in accordance vvith the circumstances in 
vvhich they are heard. If a person is speaking of something 
which he intends to do, and a stranger is at the same moment 
heard saying something which might be applied to the object 
of the conversation, then that which is said is regarded as 
fâl? For example, if he says that he is going to travel or 
to marry, and somebody is heard saying “ No ”, he should 
refrain from doing it (Tangier, Andjra, Ait Wäryâger). If 
in similar circumstances the múdden's call to prayer, or the 
zgârît’ of women, or the music of tabbâlïn is heard it is good 
fäl, but it is bad fâl to hear somebody weeping (Fez). If a 
person unexpectedly appears at the momcnt when other 

1 Infra, p. JS9 si/. 

* The Tuareg- do not say nf a person that he “ has died ”, but make 
use of a periphrase instead (Hourst, Sur le Nigcr et au pays des 
Tauaregs [Paris, tKo8], p. 227; Aymard, Les Touareg [Paris, 1911], 
P- 57)- In Palestine peopte have a great objection to announcing a 
pmon’s death directîy to any one (Wilson, Teasant JLife in the Holy 
Land [I.ondon, (9©f»J, p. 1551. 

* Cf. Delphin, op. cit. p. 146 (Algeria). 
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people are speaking of him, he will live long. They say to 
him, Bâqi 'äômräk twïl (Tangier, Andjra, &c.), “ Your life 
is stiil long ”, or Igzzîf la'mdrnïk, " Your life is long ” 
(Iglfwa) ; and in Andjra and Aglu he stamps three times 
with his right foot. 

All sorts of events which are apt to produce a disagree- 
able feeling are looked upon as inauspicious. If a person 
has some serious misfortune on the day when he is going to 
make arrangements for his marriage with a certain woman— 
for example, if he is caught by the authorities—he refrains 
from marrying her. An old man from the Hiâina told me 
that the following events are bad fäl for you if they occur 
when you are setting out on a journey in the morning :—to 
knock your foot against a stone 1 or get a thorn into your 
foot just outside your door ; to see two men or dogs or cocks 
fighting or two donkeys biting each other ; to meet two men 
one of whom wants to take the other one to the governor or 
the sheikh to accuse him of some offence, or to compel him 
to make an oath ; and to meet a person who is being taken 
to prison. And whether you are starting on a journey or 
not, it is bad fäl for you to hear, the first thing in the morning, 
somebody weeping or to see two persons quarrelling or 
animals fighting, or the corpse of an animal; whereas it is 
good fäl if you meet children who are playing or women who 
are singing or some one who is praying. 

If an animal on which a person is riding when he sets 
out on a journey falls down three times, he should not proceed 
(Aglu). If anything falls down when you are riding you 
ought not to go to the place to which you intended to go, and 
if an object falls from your hand while you are doing some- 
thing you ought not to complete it (Dukkâla, &c.). Once 
when two pcrsons were playing with sticks at Mûläi Abdllah’s 
shrine in Dukkâla and a third person passed between them, 
one of them dropped his stick; the other people who were 
present advised them to stop playing, but they did not follow 

1 There are similar superstitions among the Fors (Felkin, ‘ Notes on 
the For Tribe of Central Africa in Proceedings of the Royal Society of 
Edinburgh, xiii. [1886], p. 230) and the Nandi (Hollis, Tke Nandi 
[Oxford, 1909], p. 79). 
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the advice, and in consequencc the one -who had dropped his 
stick shortly afterwards lost his eye. On the other hand, I 
have also heard the opinion that it is good fdl if the animal 
on which you are riding falls down, or if you drop anything 
you hold, because then it removes the bas, which at the same 
time falls to the ground (Andjra). 

If a person starts on a journey or goes to the market and 
finds that he has left something behind or is called back, he 
should not turn back, or if he does he should not make 
another start on that day (Shäwîa, Ulâd Bû'äzîz, Andjra, 
Ait Wâryâger) or he should eat a little flour before he sets 
out afresh (At Ubâhti) ; otherwise he will have some mis- 
fortune . 1 Hence if some one at home notices the thing left 
behind he should not ask the other one to return, but call 
out to make him stop and then take the thing to him. So 
also when the ploughman fetches the animals, plough, and 
seed from the master’s house in the morning he must not 
be called back once he has left, but if the master has forgotten 
to tell him anything he has to go to him (I.Iiâina ). 2 

The uncanny feeling caused by an unusual event makes 
it bad fâl. If a hen is heard crowing like a cock somebody 
in the house will die, unless it is killed at once, in which case 
the bas will fall back upon the hen (Hiâina )- 3 If a person in 
buying a thing happens to take out of his bag the exact 
amount of money without counting the coins, it is said that 
thc devil counted them for him, and he should throw them 
back into the bag to avoid ill-luck (Andjra"), or he should 
spit on the money (Tangier). But there are also people who 
consider it good fäl and kiss the hand which took the money 
from the bag ( 'ibid .). 

To do something which is contrary to custom, and thcre- 
fore improper, is followed by misfortune and, as we have 
noticed above, is often associated with the activity of 

1 In Syria, aho, a perion who sets out on a journey must not turn 
back to fetch anything he may have left behind (Eijüb Abëla, loc tii. 
p. 07). There is a similar superstition among the Fors of Cential Africa, 
particularly m the rat,e of a person who goes out huntmg (Felkm, loc. 
cit. p. 230). Among the Nandi “ to call back a person who has started 
on a joumey portends cvil ” (HolHs, oJ> cit. p 79). 

3 Infra, p. 219- 8 Cf. Eijüb Abëla, loc, cit. p. 85 (Syria). 
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jnün 1 ' or the devil.® It is bad fäl to light a candle or a lamp 
in the daytime (Andjra, Ait Wäryäger). It is bad to leave 
your bed unmade when you go out in the morning (Hiâina). 
If a woman puts on hcr head the turban ( râzza ) or fez (târbüï') 
of a man, the glass- and earthenware of the house will break 
(Fez). It is bad fäl for a man to use a palmetto rope as a 
turban, or to wcar a turban madc of camel's-hair which has 
not been cut off with shears, as it should be, but pulled out 
by hand (hliâina). It is bad to rcversc your cloak when you 
take it off (Fez) ; a married man who does so will divorce 
his wife (l-Iiâina). It is likewise bad to wear a garment 
with the inside out—such a thing is only done by Jews. 
Of him who does it people say that “ his religion is reversed ” 
(Ait Wäryâger), or that “ the world will be reversed for 
him ” (Andjra) ; but scribes maintain that although it is 
bad jäl to do it purposely, he who does it unawares will soon 
gct a new garment (Tangier ). 3 It is bad fäl to put out the 
hand through one of the arm-holes slit in the upper corners 
of the d j&llâb or through the small opening in its front 
(Andjra). 4, * It is bad to walk with one slipper only (Iglfwa); 
it is said that he who does so is like the devil, who has only 
one foot (Andjra), or like a one-eyed person (Ait Wäryäger), 
or that one of his children will die (Hiâina). To wear a 
single slipper is in fact strictly prohibited in the Muhammadan 
traditions, because in the days of ignorance the removal of 
one of the sandals was a symbol of annulling an oath of 
allegiance.® It is bad to sleep with one’s slippers 6 or belt 
underneath the head ; he who does so will have nasty dreams 
(Tangier). It is bad fäl to eat or drink standing , 7 to drink 
water from one hand only instead of drinking from both 
hands united (Andjra, Hiâina), and to drink with the mouth 

1 SuJ>ra, i. 271 xq, 2 Sttjra, i. 409 xq. 

3 In Syria a person who has put on his shirt or trousers reversed 
without knowing it is supposed to be proof against witchcraft (Eijüb 
Abëla, loc. cit. p. 82). For a similar superstition at Libanon see 
Tallqvist, Pä helig och ohelig mark (Helsingfors, 1918), p. 119. 

4 Cf. supra, i. 272. 

3 Goldziher, Abhandlungen zur arabischen Philologie, i. (Leiden, 

1896), pp. 47. 49 sq. 

8 Cf. supra, i. 272. 7 Cf supra, i. 271 sq. 
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in the water like an animal (Hiâina, Andjra, Ait Wäryâger); 
if you drink in the latter manner the water will go out 
through your anus, and if you eat standing or eat in a doorway 
you will become poor (Tangier). It is bad fäl to Ieave a 
vessel from which people are in the habit of eating turned 
upside down overnight ( ibid. ) ; the bas will remain in it 
(Hiâina). If a person walks with his hands joined together 
behind his back, his father or grandfather or some other 
relative of his will die (Ait Wäryâger ). 1 It is bad fäl to 
fold one’s hands (Tangier, Aglu). 

To whistle inside a house or tcnt is to make it empty— 
T-tsfâr i'diyäf l ld-hla (Ulâd Bü'äzîz) or t*ädd'âi be l-falä 
(Fez) ; in other words, its inhabitants will either die or 
abandon it (Ulâd Bû'äzîz, yiâina, Fez, Tangier, Andjra). 
The house will also be deserted by the angels (Tangier). 
It is forbidden to whistle in a mosque or on a threshing- 
floor , 2 3 and bad fäl to do it on the road (Hiâina, Andjra, Ait 
Wäryâger). But it is the custom for the shepherd to whistle; 
he thereby drives away evil influences from the animals 
(Hiâina, Ait Wäryâger). From a passage in the Koran 8 it 
is understood that whistling was in the days of ignorance 
one of the idolatrous rites in the Meccan temple, and it is 
therefore generally held to be unlawful for pious Moslems . 4 

To gnash the teeth in one’s sleep is to call for the death 
of a member of the family (Tangier) or, if habitual, “ to 
eat one*s nearest relatives ”—that is, one of them will die 
—(öiâina), or he who does so is going to kill somebody 
(Andjra). If a woman sneezes while engaged in weaving, a 
member of the household will die before long; but if she 
sneezes while grinding corn in the daytime, the house will 
have a guest in the evening (Uiâina). To sneeze when some- 
body is talking is good fäl (Dukkâla), or indicates that what 
is said is true (Tangicr ), 5 and it does so also if it is the 
talker himself who sneezes. The Prophet is related to havc 

1 Cf. supra, i. 409. 

2 Among the Nandi nobody is allowed to whistle in the plantations 
(Hollis, op. cit. p. 20). 

3 Koran, viii. 35. 1 Hughes, op. cit. p. 666. 

* Cf. EijQb Abëla, loc. cit. p, 106 (Syria). 
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said that God loves sneezing, and that if a person sneezes 
and immediately afterwards says, as he should do, “ God be 
praised’’, it is incumbent upon everybody who hears it, or 
at least one of the party, to exclaim, “ God have mcrcy on 
you ”. 1 This prescription, which is generally followed in 
Morocco, suggests that sneezing was originally lookcd upon 
as dangerous . 8 When a person belches he says, Astagfir 
ällâh, “ I implore thc pardon of God 

The twitches of muscles and itchings are interpreted as 
omens, which are in most cases considered good or bad 
according as they occur on the right or the left side of the 
body . 3 Twitching of your right eyelid indicates that some 
absent member of your family will come back or that some 
other pleasant event is in store for you, but a twitch of your 
left eye means that a member of your family will die or that 
you will have some other sorrow (Hiâina, Tangier, Aglu, 
Iglfwa, Ait Wäryâgcr). In Aglu itching of thc big toe of 
the left foot presages the news of a death ; but at Tangier 
it is believed that if the big toe of either foot itches, a member 
of your family who happens to be ill will die. According to 
a scribe from the Ait Wäryâger, itching of the right palm, 
the right side of the face, or the right eyebrow indicates 
happiness, but itching of the left palm, the left side of the 
face, or the left eyebrow indicates sorrow. A very prevalent 
belief is that if your right palm itches you will receive money, 
and if your left palm itches you will give out money 
(Dukkâla, Shäwîa, Rabat, Hiâina, Igh'wa, Aglu) ; but at 
Tangier there is just the opposite belief . 1 If your right 

1 Mishkäi, v. x. i, xxii. 6. i sq. (Engiish translation, vol. i. 339; 
vol. ii. 413 sq.) ; Hughes, op. cit. p. 600. 

a Cf. Haberland, ‘ Die Vorbedeutungen am eigenen Körper in 
Clobns, xxxv. (Braunschweig, 1879), p, 60 sq. For superstitions and 
customs connected with sneezing see Tylor, Primitive Ciilture, i. 
(London, 1891), p. 97 sqq. ; Lawrence, The Magic of the Horse-Shoe 
(London, [1898]), p. 206 sqq. 

3 For omens drawn in Morocco from the twitches of muscles and 
itchings cf. Emiiy, Shareefa of Wazan, My Life Story (London, 1911), 
p. 308 ; and for such omens elsewhere see Haberland, loc. cit. p. 61 sq.; 
Preuss, ‘ Die Vorbedeutung des Zuckens der Gliedmassen in der Vöiker- 
kunde in Globns, xcv. (Braunschweig, 1909), p. 245 sqq. 

4 So also in Syria (Eijüb Abêla, loc. cit. p. 100), 
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cheek itches you will have pleasure, whereas itching of the 
left one is a bad omen (Tangier). It is said that if your 
right eyebrow itches and you rub it with one finger, one 
person is speaking kindly about you, and that if you rub it 
with two fingers two persons are doing so ; whereas if your 
leffc eyebrow itches jealous people are talking badly about 
you (Aglu, Hiâina). But I have also heard the opposite 
opinion that itching of the right eyebrow means bad talk 
about you and itching of the left eyebrow good talk (Dukkâla, 
Tangier) ; 1 while in Andjra I was told that itching of either 
eyebrow indicates that some of your relatives are speaking of 
you. If your beard itches and you scratch it with your right 
hand you will receive something, but if you scratch it with 
your left you will not receive anything (Aglu). 

In other cases of omens drawn from itching no difference 
is made between right and left. If your moustache itches, 
you will soon shake hands with somebody (Tangier, Dukkâla, 
Iglfwa, Aglu) ; hence it is the custom at Tangier, after 
scratching it, to kiss the hand, as is done when a pcrson 
greets another. A scribe from the Idiâina, however, told me 
that the itching of the moustache below the nose means that 
you will soon partake of a good meal, while itching of the 
lips is slam, indicating that somebody whom you like will 
call upon you. If your nose (Dukkâla, Igliwa, Aglu) or the 
tip of it (Fliâina, Tangier) itches, you will eat meat; whereas 
itching at the bridge of the nose means that you will soon hear 
the news of a death in your family (Hiâina ). 2 If the sole of 
one of your feet (Hiâina, Igllwa, Ait Wäryâger) or of your 
right foot (Dukkâla, Shâwîa, Aglu) itches you will travel, or 
the itching of either sole indicates that you will soon visit a 
house or a place where you have never been before (Tangier). 
Some people also beüeve that you will travel if you feel 
itching between the toes (Ait Wäryâger) ; but in Andjra I 
heard that this sensation, which is called bûmiîïds, presages 
rain. I was also told there that if the skin chaps at the back 

1 In Syria itching- of the left eyebrow indicates that a friend will 
soon come as guest, whereas itching of the right eyebrow presages evil 
tidings (Eijab Abela, loc. cit. p. 97). 

2 Cf. Emily, Shareefa of Wazan, op. cit. p. 308. 



XII MAGICAL INFLUENCES AND OMENS 37 

of the heel thc wind will change, although much chapping 
indicates that the heel has come into contact with water 
which has been uscd for the washing of a dead body. ïf 
your ears are tingling it means that death is passing by your 
head (Andjra), or is “ trying you ” (Dukkâla), or is measuring 
your life and finds it long (Aglu) ; or that little children who 
have died are chinking something in Paradisc (Tangier) ; or 
that another pcrson’s leaf on the tree of Paradise is falling 
and touches your own leaf (Iglfwa). At Fez it is called tnln 
l-müf, " the tingling of death ”. 

In a large number of cases the belief in fäl obviously 
consists of a priori assumptions bascd on associations. If 
the expected event happens it is naturally looked upon as a 
confirmation of the belief, whereas instances to the contrary 
mostly escape notice or are explained away in one way or 
another. But there are also cases in which the belief in a 
fäl has originated in hasty conclusions drawn from experi- 
ence. It is readily bclieved that an event which follows upon 
another is causcd by it. For example, the reception of a 
letter from home which induced me to leavc the village Där 
1-Hjar in Andjra, where I had bcen staying for months, 
was associated with the whitewashing of a room in my cottage 
which had taken place on the same day. Even an individual 
belongingto a class of persons whom it is bad fäl to meet in the 
morning may on strong evidence be regarded as an exception 
to the rule. During my stay in Mogador there was a black 
woman whom people liked to meet in the street in the 
morning, because they thought that it gave them good luck. 
So also, as said above, there are certain families for whom 
black is considered a lucky colour. 

Of great interest in this connection are the taboos which 
particular families have to observe for fear lest otherwise a 
member of the family should die, or, in less extreme cases, 
some other evil should befall them. This têra, or bad fäl, is 
hercditary in the family, and when it goes sufficiently far 
back in time the taboo based on it must consequently be 
observed by all the relatives on the father’s side. I was told 
that every family in Fez regards some particular act as têra 
for its members and that its performance would cause a death 
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among thcm. But a family may have morc than one par- 
ticular têra, and diffcrent unrelated familics may have the 
same têra. There is a saying, L-'ain haqq û t-têra bâtal, 
“ The evil eye is true and the têra is false ” ; but even he 
who is a sceptic in theory is probably a believer in practice. 
When a person speaks of the têra of his own family he avoids 
this word and says mâfLrûj 'älîna. 

The forbidden acts vary indefinitely in different families. 
My landlord in Fez and other members of his family could 
never buy a spoon, but somcbody else had to procure it for 
them. For other families it is fêra to buy needles or lemons 
or olives or butter, or to buy the sheep which is going to be 
slaughtered at the Great Feast some time in advance for 
the purpose of fattening it, as many people are in the habit 
of doing. My Arabic secretary, belonging to an old Fez 
family, told me that it was têra for his family to let any of 
their hens or pigeons hatch an egg, and that it also was têra 
for them to arrange the circumcision of their boys, which 
should be done stealthily by a person bclonging to another 
family. In the Hiâina it may be têra for a family to allow a 
stranger to live with them in the same dwelling, and it may 
be têra to buy butter. At Tangier there are families who 
have to refrain from eating the head or the tongue or the 
ears of any animal, or from eating goat’s flesh, or from 
doing this or that, lest some misfortune should befall them. 

Thcre are similar customs in Berber-speaking tribes. 
A man from the Ait Warâin told me that nobody in his 
family was allowed to eat the feet of an animal. For other 
families in his tribe it is têra to eat some other part of the 
body, for example the shoulder, or to eat fat or some 
particular kind of meat, like mutton or beef or hare, or any 
kind of meat or fish, or to drink milk. A native of the At 
Ubâhti said that if any member of his family sold his own 
butter there would be a death in his tent or among his 
animals—although no evil would result from selling butter 
which he had bought,—and that if red earth (Ihä-mri) were 
taken out of the tent one of its inmates would die or become 
ill or some of the cattle would die or be stolen. Another 
man from the same tribe asserted that the last-mentioned 
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restriction also applied to his farnily, with the cxception that 
there would be no evil consequences if the red earth which 
was taken out of the tent were given to another member 
of the family. Among the Ait Temsâmän there are families 
for whom it is tteät (pêra ) to make whitewash and to white- 
wash anything, or to make a mat of esparto (ari) ; and there 
are other family taboos like these : a man who has left for 
the market must not go back to fetch a thing which he has 
forgotten to take with him, although he may send some 
other person for it, and if anybody who is going somewhere 
happens to tumble, or if the animal he is riding falls down, 
he must not proceed but has to return. 

There is no doubt a striking resemblance between these- 
customs and taboos of a totemistic kind : they have reference 
to groups of kindred, they are hereditary, transgressions are 
followed by supernatural penalties, and in many cases they 
are prohibitions of eating a certain kind of food. Yet thcre 
is no reason whatever to regard them as survivals of ancient 
totemism, which is not known to have existed either among 
Arabs or Berbcrs. 1 The expianation given of these family 
taboos by the natives themselves seems quite satisfactory. 
A boy dies soon after he has been circumcised, and the same 
happens to his younger brother ; then the next son is taken 
stealthily by some of his mother’s relatives or, if she and her 
husband are of the same family, by some unrelated person, 
to be circumcised without the knowledge of his parents. If 
the boy remains alive the same procedure will for the future 
become the custom of the family, as it is believed that the 
elder boys died because they had been circumcised on the 
initiative of their parents. Among the Ait Temsâmän, I 
was told, there are families who do not allow members of 
other households to partake of the biestings of their cows, 
because they have noticed that after they have shared the 
biestings with strangers the cow has died ; and there are 
other families who have found by experience that it is tteät, 
or bad fäl, if any grown-up person partakes of the biestings. 
In other cases a family taboo is based, not on individual 

1 Cf. van Gennep, L'êtat actuel dit frablëme totêmique (Paris, 1920), 
p. 226 sqq. 



40 


RITUAL AND BELIEF IN MOROCCO 


CHAP. 


cxperience, but on information received from a learned 
scribe who by the aid of his books has found out that the 
children of a family die because its members eat a certain 
kind of food, from which they will have to abstain thence- 
forth. 1 

It is interesting to notice that customs quite similar to 
those I have now described are found among other African 
peoples. Thus among the Nandi, “ besides holding certain 
animals sacred, there are various things which the members 
of the different clans may or may not do ”. For example, 
the members of one clan may not make traps, nor build 
their huts near a road ; those of another may not plant 
millet, or may not hunt, or may not eat the meat of an animal 
killed by a lion, and so forth. 2 

There arc magical influences of many kinds in the various 
days of the week. I have previously spoken of beliefs 
relating to Friday, the holy day of the Muhammadan world, 
as also of the abstinence from worlc on Sundays observcd 
by the women in some Berber tribes. 8 Sunday is generally 
considered the most favourable day for the beginning of the 
autumn ploughing, and in some places even the only lucky 
day for it, being the first day of the weelc. 4 In several tribes 
the reaping also begins on that day, 8 and in some tribes 
the threshing. 8 In fact, it is a good day for the beginning 
of any enterprise (Tangier). 7 It is a favourite day for the 

1 Supra, i. 403. 

2 Hollis, oj>. cit. p. 7 sqq. Among the Bangala of the Upper Congo 
River every kind of food is permanentiy tabooed to some one, and very 
frequently the taboos are hereditary (Weeks, ‘ Anthropological Notes on 
the Bangala of the Upper Congo River ’, in The Journal of the Royal 
A nthropological Institute, vol. xl. [London, 1910], p. 366). Cf. Roscoé, 
The Northern Bantu (Cambridge, 1915), p. 116 (Banyankole). 

3 Supra, i. 133, 134, 224-226, 235, 236, 255 sq. See also ‘Index’, 
s.v. Friday. 

4 Infra, p. 209. See also Laoust, Êtude sur le dialecte berbére des 
Ntifa (Paris, 1918), p. 310. 

s Infra, p. 224. ö Infra, p. 229. 

7 Cf, Trumbull, Studies in Oriental Social Lifc (London, 1895), p. 
49 :—" Sunday is a favourite day with Muhammadans for the beginning 
of an enterprise ”, This statement is partly corroborated by Musil, 
Arabia Peiraea, iii. (Wien, 1908), p. 309 ; and by Eijflb Abëla, loc. cit. 
p. 80 (Syria). 
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fetcliing of the bride to lier new home (Tangicr, Andjra, 
Igli'wa, Ait Tamcldu, Aglu ), 1 matrimonial intercourse being 
very auspicious on the night between Sunday and Monday 
(Tangier, Ait Wäryâger, Igh'wa, Aglu ); 8 it is said that a 
boy conceived 011 that night, or on the eve of Friday, will 
become a mujâhed (Hiâina). In some tribes Sunday is a 
day of circumcision (Ulâd Bu'äzîz, Igliwa). The Ulâd 
Bu'äzîz hunt on it, and if the hunters stay away overnight 
they continue the hunt on the following morning. The 
Shlöh of Aglu and Glawi consider Sunday a lucky day for 
travelling,® whereas in Andjra people do not like to start on 
a journey on that day. Charms are often written on 
Sundays ; and a charm written with rose-water mixed with 
saffron on the first Sunday of the month before sunrise is 
considered particularly powerful. 

Monday is also in some tribes considered a favourable day 
for the commencement of the autumn ploughing , 4 reaping , 6 
and threshing . 6 The Ait Wäryâger maintain that it is a 
good day for the beginning of any kind of work. Both 
among them and the Ait Sâddën it is one of the two most 
suitable days for the fetching of the bride. At Tangier it is 
considered lucky to be born on that day . 7 Monday, lilce 
Sunday, is a good day for traveliing (Tangier, Aglu, Igllwa ). 8 
In Aglu it is held particularly lucky if a person who starts on a 
journey on a Monday mornîng meets on the road somebody 
carrying milk or water ; he dips his finger into the milk and 
licks it, or he drinks of the water. Among some Berbers 
Monday is the best day for hunting , 0 and in Andjra the best 
day next to Saturday. Among the Ulâd Bú'äzîz and the 

1 Cf. Lane, An Accouni of the Manners and Customs of the Modern 
Egypiians (Paisley & London, 1896), p. 175 sq. (Cairo). 

2 Cf. ibid. p. 271. 

3 Cf. Eijüb Abëla, loc. cit. p. 80 (Syria). 

4 Infra, p. 209 sq. 6 Infra , p. 224. 

8 Infra, p. 229. 7 See infra, p. 399. 

8 See also de Urrestarazu, Viajes por Marruecos (Madrid, s.d.), p. 207. 
Cf. Benhazera, Six mois ches les Touareg du Ahaggar (Alger, 3908), 
p, 62 ; C. G: and Brenda Z. Seligman, ‘ The Kabâbîsh, a Sudan Arab 
Tribe in Harvard African Studies, ii. (Cambridge, 1918), p. 156. For 
an opposite statement see Laoust, oj>. cii. p. 309 (Ntifa). 

8 Cf. Musil, op. cit. iii. 309 (Arabia Petraea). 
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Iglfwa it is onc of ihe days suitable for circumcision . 1 It is 
a good day for the writing of charms ; at Fez it is held to be 
even better than Sunday. 

Tuesday is in Andjra, like Friday, one of the days chosen 
for the commencement of the sowing of maize and durra. 
Among the Ait Wäryâger it is a good day for visiting saint- 
shrines. It is a day for writing charms which are intended 
to cause evil; but at Fez I was told that these charms should 
be written at the end of the month, after the twentieth day 
of it, whcn the nights are black like the purpose they serve. 
Among the Uiâd Bû'äzîz, however, charms for good purposes 
are also written on a Tuesday. It is a day for shaving (Ulâd 
Bû'äzîz, Ait Sâddën, Iglfwa), and, all over the country, a 
day for blood-lelting . 2 It is the day whcn people are 
attacked by the most dangerous of all evil spirits, the Ulâd 
bel lä-Hmâr, who are closely associated with blood; 3 and 
there is on that day bad blood in the body which ought to 
be removed (Fez), and it also comes away easily (Iglfwa). 
Generally speaking, Tuesday is an inauspicious day— 
T-flât’a. nhär nhês (Fez ). 4 * In Andjra it is said that on 
Tuesdays the jnün are quite unmanageable : if thcy are 
imprisoned they escape, and nothing kccps them off, not 
even the Koran. It is unlucky to be born on a Tuesday ; 
at Marrâksh I was told that a child born on a Tuesday about 
'âsar is sure to die . 6 A bride must not be brought to her new 
home on a Tuesday (Fez, Tangier, etc.) ; 8 among the Tsûl 
she may bc fetched on any other day of the week. No good 
undertaking should be begun on a Tuesday : students should 
not resume their studies after a hoîiday, nor builders com- 
mence any new work (Fez), nor anybody start on a journey 
('ibid ., Tangier, Aglu ). 7 In Andjra many or most people 

1 Cf. Seligman, loc. cit. p. 137 (Kabäbïsh). For days held suitable 
for circumcision in Morocco see also infra , pp. 420, 421, 423. 

2 Cf. Lane, op. cit. p. 271 (Egypt). 3 Supra, i. 275, 277. 

4 This is a widespread opinion in the Moslem world (Lane, Arabian 

Society in the Middle Ages, p. 92 ; Idetn, Modern Egyptians, p. 271 ; 
Jaffur Shurreef, Qanoon-e-islam, or the Customs of the Mussulmans of 

India [Madras, 1863], p. 274). 6 Infra, p. 399 sg. 

8 See also Addison, West Barbary (Oxford, 1671), p. 183 

7 The same statement is made by Senor de Urrestarazu ( op. cit. 
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considcr Tucsday to bc an unluclcy day for hunting, though 
othcrs say that on that day the saints of the district arc 
willing to help. Target-practice is avoided thcre on a 
Tuesday. Clothes which are washed on that day will 
shrink (Marrâksh, Iglfwa ). 1 A person must not pare his 
nails on a Tuesday (Tangier). 

Wednesday is at Fez regarded as a lucky day. It is 
said, L-ârb'a bülärbdh, “ Wednesday is the master of gain ” ; 
and it is considered fortunate to be born then. The latter 
opinion, however, is not held at Tangier. At Fez Wednes- 
day is the best day for the fetching of the bride; and it is 
also a good day for doing it among the Shlöh of Aglu and 
Glawi, who consider matrimonial intercourse on the night 
between Wednesday and Thursday auspicious. In the 
Garbîya, while the sbereefs Ulâd Sîdi ‘Abdlhâdi in thc 
village of Brîs inaugurate the first ploughing scason on a 
Sunday, the other farmers of the tribe begin thcir ploughing 
on a subscquent Monday or Wedncsday . 2 Thc Ait Wär- 
yâger consider Wednesday, like Monday, to bc a good day 
for beginning work of any description. At Tangier and 
among the Igliwa Wednesday is the best day for the washing 
of clothes. The latter say that a person who starts on a 
journey on that day is sure to rcturn ; 3 whereas in Aglu and 
Tangier it is supposed to be inauspicious to do so before 
4 hor (about 1.20 p.m.), and in Aglu on the last Wednesday 
of a month of the solar year at any hour of the day. At 
Fez and among the Ait Warâin cîrcumcision is performed on 
a Wednesday, but elscwhere it is avoided on that day (Ulâd 
Bû'äzîz, Iglfwa) ; at Fez Wednesday may have been chosen 
for circumcision because all the barber’s shops are then 
closcd . 4 So they are in other Moorish towns as well, 

p. 207) and Emily, Shareefa of Wazan {op. cit. p. 306), who also says 
that it is most unlucky to commence any big undertaking on a Tuesday. 
On the other hand, M. Laoust asserts {op. cit. p. 309) that among the 
Ntifa people by preference start on a joumey on a Tuesday or Wednesday. 

1 Emily, Shareefa of Wazan, states ( op. cit. p. 309) that clothes washed 
on a Tuesday or Saturday or on the last Wednesday of the month are 
supposcd never to come out properly cleansed. 

2 See also Laoust, op. cit. p. 310 (Ntifa). 

3 See also ibid. p. 309 (Ntifa). 1 Infra, p. 419 sg. 
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Wedncsday being generally held to be a day on which nobody 
should have his head shavcd . 1 It is said that he who is 
shaved on a Wednesday (Andjra) 8 or on three successive 
Wednesdays (Ulâd Bû'äzîz) will die by violence, or that he 
who is shaved on forty Wednesdays imût' be l-hdïd, that is, 
will bc killed with a dagger or knife or sword (Fcz, Tangier ). 8 
Blood-letting is also frequently avoided on Wcdnesdays 
(Ulâd Bû'äzîz, Andjra, Tangier, Iglfwa ), 4 though not at 
Fez. According to the Muhammadan traditions the Prophet 
said, “ Whoever is let blood on a Wednesday or Saturday, 
and gets leprosy, must blame none but himself ”. 6 At 
Tangier women do not comb their hair on a Wednesday ; if 
they did it would fall out. There and elsewhere (Ulâd 
Bû'äzîz, Igliwa) people refrain from paring their nails on 
that day. To sleep in the afternoon after ‘âsar is particularly 
bad on a Wednesday (Tangier) ; the jnün are very dangerous 
on Wednesdays, even some half an hour before 'âsar (Andjra). 

Thursday is in some tribes held to bc a favourablc day 
for the commencement of the autumn ploughing,® the 
reaping , 7 and the thrcshing ; 8 the At Ubâhti consider it 
evcn a bctter day than Sunday for the beginning of the 
ploughing. It is a very suitable day for thc fctching of the 
bride (Tangier, Andjra, Ait Wäryâgcr, Ait Sâddcn, Igliwa, 
Ait Tamëldu ), 3 the eve of Friday being an excellent time for 

1 This taboo, however, is not observed among the Aij Sâddên and is 
becoming obsolete in the Hiaina. 

3 Cf. Tremearne, op. cit. p. 219 (North African Hausa). 

3 See also Laoust, op. cit. p. 310 (Ntifa). 

4 See also ibid. p. 310 (Ntifa). 

6 Mishkât, xxi. 1. 2 (English translation, vol. ii. 376). Cf. ibid. xxi 
1. 3 (vol. ii. 380). 

6 Infra, p. 209. 

7 Infra, p. 224. 

8 bifra , p. 229. 

3 Cf. Lane, Modern Egyptians , p. 175 sq. ; Burckhardt, op. cit. 
p. 114; Mrs. Todd, Tripoli the Mysterious (London, 1912), p. 94 
Among European peoples Tuesdays and Thursdays are frequently 
considered the most suitable days for weddings (von Schroeder, Die 
Hochzeitsbräuche der Esien und einiger andrer finnisch-ugrischer Völker- 
schaften, in Vergleichung mit demn der indogermanischen Vôlker 
[Beriin, 1888], p. 51 sq. ; Sartori, Sitte und Brauch , i. [Leipzig, 1910], 
p. 60). 
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matrimonial intcrcourse (Fez, Hiaina, Tangier, Ait Wär- 
yâger, Igliwa ). 1 It is a good clay for travelling (Mogador, 
Aglu ). 2 Among the Ulâd Bû'äzîz it is, with Sunday, a 
day for hunting. It is also among them one of the days for 
circumcision. At Fez it is considered a still better day than 
Sunday for the writing of charms for good purposes. In 
the same town a person should not pare his nails either on 
a Thursday or a Saturday at ‘âfar. 

Saturday is vcry generally considered the best day for 
hunting. It is a good day for enjoyment and picnicking 
(Marrâksh) ; at Fcz it is the custom to go out to the country 
for this purpose on all Saturdays in the spring wben the 
weather is fine, and many shops are closed in consequence. 
It is also a day for travelling (Fez, Tangier, Mogador, 
Aglu); s the At Ubâhti maintain that it is the besL of all 
days for starting on a journey, and that he who does so on 
a Saturday has nothing to fear . 4 5 It is a good day for 
blood-letting (Fez, Tangier, Iglfwa) and shaving (Ait 
Wäryâgcr, Iglfwa ; 3 at Fez shaving is allowed, but not 
particularly auspicious) ; but in Andjra it is believed that 
he who is subjecl to blood-lctting on a Saturday will die 
by violence, and according to the Muhammadan traditions 
Saturday is likewise a bad day for it. fl At Fez I was told 
that blood-Ietting is good becausc on that day also, as on 
Tuesday, thcre is bad blood in the body which ought to be 
removed ; and in Andjra and Tangier it is said that shaving 

1 Cf. Lane, Modern Egyptians, p. 271. Among the Turks “ Donners- 
tag ist der allgemeine Heirathstag. Infolge der Empfängniss des 
Propheten Mohammed, wird die Nacht, die von Donnerstag auf Freitag 
folgt, als die günstigste betrachtet; sie muss daher auclr dîe erste 
Hochzeitsnacht sein. Witwen und Geschiedene heirathen am Montag ” 
(Löbel, Hachzeiisbräuche in der Türkei [Amsterdam, 1897], p. 25 n. 1). 

a See also de Urrestarazu, op. cit. p. 207 ; cf. Eijüb Abêla, loc. cit. 
p. 80 (Syria). 

3 See also de Urrestarazu, op. cit. p. 207 ; cf. Benhazera, op. cit. 
p. 62 (Tuareg of the Ahaggar). 

' l The opposite belief is held in Egypt (Lane, Modern Egyptians, 
p. 272). 

5 See also Quedenfeldt, loc. cit. p. 77 n. 1 ; cf. Tremearne, op. cit. 
p. 2x9 (North African Hausa), 

0 See supra, ii. 44. 
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is good on a Saturday because every hair will thcn curse the 
Jews. Charms for evil purposes arc written with success on 
a Saturday, at Fez aftcr the twentieth day of the month. 
On the whole, Saturday, like Tuesday, is an evil day . 1 It is 
held unfortunate to be born on a Saturday (Fez, Tangier, 
and elsewhcre ), 2 * though some people are of the very opposite 
opinion (Ait Wäryâger). In Andjra it is said that matri- 
monial intercourse should be avoided on a Saturday night 
because a child conceived on that night will have ringworm 
or become an unfortunate individual. On a Saturday thcre 
should be no wedding (Fez, Tangier) and no circumcision 
(Fez, Ulâd Bû'äzîz, Iglfwa), students should not resume 
their studies after a holiday (Fez), builders should not begin 
any new work (ibïd.), clothes should not be washcd (Iglîwa, 
Aglu a )—if they w§re, they would soon become dirty (Andjra ). 4 5 

There~ are, finaUy,^ magical forces and presages in 
dreams. The Moors do not draw the same distinction as we 
do between that which a person experiences while awake and 
that of which. he dreams. They believc that during slecp 
tljt soul is absent from the body, a belief which is also pre- 
supposed by a passage in the Koran; B and they maintain 
that what they hear or see in their dreams is a reality and 
not an illusion. 

Sometimes a disagreeable dream is looked upon as a 
punishment. A person who has neglected his prayers is 
liable to dream that he is bitten or persecuted by a snake 
(Tangier, Andjra, Ait Waryâger), and the same is the case 
with one who has not observcd the fast of Ramadän nor 
made up for it by subsequent fasting (Ait N^lër). The 
dream of being attacked by an ox is a punishment for 
having spoken irreverently about some saint (Tangier). If 

1 This is a widespread opinion in the Moslem world (Lane, Arabian 
Saciety in the Middle Ages , p. 92 ; Idem, Modern Egyjitians, p. 272 ; 
Jaiïur Shurreef, op. cit . p. 274 (Muhammadans of India]). 

2 Among the Arabs of Moab a child bom on a Saturday is supposed 
to die, unless the evil is averted by a sacrifice (Jausscn, Coutumes des 
Arabes au pays de Moab [Faris, 1903], p. 30). 

8 Cf. Tremearne, op. cit. p. 219 (Hausa of Nigeria). 

4 See also Emily, Shareefa of Wazan, op. cit. p. 309. 

5 Korav ', xxxix. 43. 
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you dream that you are going to fall from a roof or into a 
well but do not fall after ail, you have committed a fault 
on the previous day and givcn alms as an atonementy the 
idea of falling symbolises the fault, while the almsgiving 
prevents its realisation ( ibid .). 

In other cases the dream is an admonition that some- 
thing should be done. If you dream of a departed member 
of your family you should give alms at his grave or otherwise 
on his behalf, at least if he is complaining of hunger or 
thirst or appears in a pitiable condition ; and you should 
do thc same if you dream of dried fîgs or other kinds of 
dried fruit, which are distributed in charity on a dcath . 1 
If you dream of bees you should offer food to the scribes in 
the mosque, th bgea r p p r '*‘ ae - ritl ‘” g Koran (Ait Waryâger). 

If a man has a nightly pollution in dreaming/of a certain 
woman it is good for him to marryVher, evernihough she is 
marricd before and has to be divfarccd Éy her husband 
(lâiâina). \ / 

Sometimea a dream is an indicatiwn of a present fact. 
One of my servants told me that once when he dreamed 
that a piece of raw meat rose in his throat and issued from 
his mouth, he consulted a scribe from the Garbîya about the 
meaning of the dream and got the answer that the meat was 
his sins which were leaving him. If you dream that your 
father or mother is weeping it means that they are well and 
have a feast that night (Andjra), though according to an- 
other interpretation it means that you have done something 
wrong (Tangier). If you dream that thcy are dressed in 
dirty clothes, they are quarrelling with each other or with 
some relatives ; but according to another opinion they are 
in good circumstances, whereas if you dream that they are 
prosperous and cleanly dressed they are poor (Shäwîa). If 
you dream that you have connection with a certain woman, 
she is in love with you or is talking about you (Igliwa). If 
you dream of a dog somebody is speaking badly about you, 
barking as it were (Ait Wäryâger). 

Most often, however, a dream is rcgarded as an indica- 
tion, or as a cause, of a future event. Here again it is 

1 Infra, p. 484. 
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impossible to draw a definite iimit bctween prognostication 
and causation. That a dream is supposcd not merely to fore- 
shadow, but to influence, the future is quite obvious. Whcn 
a pcrson has had an evil-omened dream he says to himself, 
A llâhumma ät*ina mën. hairêha u nqúdna mën Serrêka, “ O 
God, bestow upon us its goodness and free us frona its cvil ” 
(Tangier, etc.). He may also go and say it to a stone in a 
desert place, first saluting the stone and telling it about the 
dream ; then the bas will go into the stone (Hiâina). Or a 
person who has an evil dream goes to the watcr-jar of the 
household and mentions it in the mouth of the jar, so that the 
evil shall go into the water and be neutralised (TaiigiVr)T 1 " lT 
yôîJi’nention your cvil dream to another person, hcipi liable lo 
be affecteO^by it; to avert *h&. Äcffigt': Ve’Wiïi '1ttCC1Vfu.pt you by 
saying, Hdir^än wä sdlänhän (Tangier, etc.), or he may ask God 
to let the evil d"<£eam fa.ll/ on yoursclf (Ulâ.d Bû'äzîz). Again, 
if you mention to\^anybaûdy a good dream you have had it will 
lose its efficacy (HtaiimÊ, Aiî Wäryâger), espccially if you havc 
dreamed of a saint (fTangier). Yet if you do not understand 
the meaning of your dreâT'm, you may ask somcbody to explain 
it to you. 1 was even tok«d that the cffect of thc dream may 
be influenced by what hd^ says about it: if he says that the 
dream is good it may turn| out to be so even thougb it was by 
nature a bad dream, and ii fe ‘ he says that it is bad it may prove 
to be so even though it treally was a good dream. Hence 
you should never mentioka your dreams to anybody but a 
friend, who may be expefcted to put a favourable interpre- 
tation on them (Ait N^&jr). Sometimes you must yourself 
do something to make y^pur dream effective. If you dream 
of having connection witih a woman of whom you are fond 
and then turn your cloaîk—a Moor generally sleeps in his 
cloak—she will also dreawn of you and the love will be mutual 
(Ait Wäryâger). Or if you have a similar dream, accom- 
panied with a nightly p< dlution, your dream will be realised 
if you put your head wh< ;re you had your feet and vice versâ ; 
then the woraan will < lIso dream of you that night, and 
when the next day you mention your dream to her she will 
readily comply with youi- wishes (Ait Ndër). 

, 1 See^is sfiupra, i. 6os ; infra, p. 485. 
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In many cases the interpretation of a dream has obviously 
been sug'gested by some resemblance between the dream and 
the event which is supposed to be foreshadowed or caused by 
it, If you drcam that you havc long flowing hair on. your hcad 3 
you will have much corn that ycar ; your crops will be as 
exuberant as your hair (Ait N^ër). If you dream that you 
are being shaved, somebody will deprive you of your property 
or money ( ibid Hiâina). If you dream of a swarm of bees 
entering your mouth and flying out again, you will become 
a good singer and accompanist; this dream is said to be a 
particularly trustworthy one (Ait Ndêr). If you dream that 
one of your teeth falls out, some relative of yours will die 
(Andjra)—a child or unmarried young person if it is a forc- 
tooth and a grown-up person if it is a molar (Tangier) ; or 
in the former case a rclative will die and in the latter an 
enemy (Ait Wäryâger). 

If you dream of eating honey you will eat food which has 
been stolen by yourself or by somebody else (Ait Ndër), obvi- 
ously because the bees have been robbed of their honey. To 
dream of eating frcsh figs (Andjra, Ait Wäryâger, Ait N^ër) 
or grapes (Hiâina, Andjra, Ait Ndër) means rain, because 
they arc juicy ; or to dream of eating grapes means rain if 
they are black, and sunshine if they are white (Ait Wäryâger). 
If you dream of eating dricd figs thcre will be death among 
your goats (Ait Ncjër), because dried figs are given in charity 
on the death of a member of the family. If you dream of 
eating sMsû, you will have much corn ( ibid .); or your children 
will have smallpox, professedly on account of the resem- 
blance between sêksû and smallpox (Hiâina) ; or there will 
bc fighting with the firing of guns (Ait Wäryâger), probably 
because siksû makes one think of powder. If you dream 
that you eat, or that somebody gives to you, durra or bread 
made of it, you will have a lot of boils ( ibid .). If you dream 
of bread you are going to travel (Hiâina), presumably because 
when you are travelling you have nothing else to eat. If you 
dream that you have bread in your hand and birds come and 
eat of it, thcre will be hunger in your house ( 'ibid .). To 
dream of a vegetable garden is an exceptionally good omen 
( ibid .). To dream of eating fish means prosperity (Tangier). 
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If you dream that you have a large numbcr of ants in 
your housc, it likewise indicates that you will have resq 
(Tangier). If you dveam. that lice are crceping up your lcg 
(Hiairta) or that your clothes are full of lice (Ait Ndcr), you 
will have many animals and wealth. So also if you dream 
that your clothes are full of' excrements or that you dirty 
them, it means wealth (Hiâna). There is a saying, also 
referring to dreams, L-j}ärâ bair u l-bül têra, “ Dung 
means good and urine is a bad foreboding ’’; the former has 
once been food and will, as manurc, become food again, 
whercas the latter only makes the ground sterile (Tangier). 
I have also heard that to drcam of doing one’s needs indicates 
thc removal of sin (Andjra). 

If you dream that you are tending cattle the Government 
will appoint you to a high post, the cattle representing the 
people who will be subject to your rule (Hiâina, Ait Ncjër). 
If you dream of catching hold of a fowl or a partridge you 
will be prosperous, the multitude of its feathers indicating 
rezq (Ait Ncjër). If you dream that a dead person givcs 
you something it is likewise a good augury, whcrcas if you 
dream that such a person takes something from you onc of 
your children or your wife will die (Fez). If you dream that 
you receive silver money you will have much barley, which 
has the colour of sîlver, and if you dream that you reccivc 
copper coins you will have much wheat, which has the colour 
of copper (Ait Nclër); but according to other interpretations 
copper coins in a dream mean poverty (Hiâina, Andjra), and 
silver means wcalth (Aiî Wäryâger) or is good fäl generally 
(Hiâina). 

If you dream that you are bitten by a snalce, somebody 
will cause enmity between you and a pcrson who has previ- 
ously been your friend (Ait Ndër). The same thing will 
happen if you dream of being bitten by a dog ( 'ibid. ), or 
somebody will do you harm (Hiâina, Tangier). A lion seen 
in a dream means a saint (Tangier; a name for a saint is 
sbg', “ lion ’’) ; but I have also heard that it is an evil omen, 
foreboding famine in Morocco (Hiâina). If you dream of 
being gored by an ox or a cow, the authoritics will come down 
upon you ( ibid .). If you see a camel in your dream some 
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member of your fanaily will dic, the camel representing a bier 
(Tangier, Andjra, Ait Wäryâger, Iglîwa). But if you dream 
of riding a camel it means wealth (Hiâina), or it is good fâl 
because it is to ride the zmän, or " lime If a camcl 
attacks you but you chase it away, you will become pros- 
perous and lucky becausc " you have conquered tîme " ; 
whereas if it bites you, you will become poor and miserable 
because “ time has conquered you ” (Ulâd Bû'äzîz, Ait 
N(jêr). To dream of riding a mule also means wealth (Fez, 
Hiâina, Tangier), and so, according to many people, does the 
dream of riding a horse (Hiâina) or a mare, a stallion rather 
foreshowing a high office (Tangier) ; but according to others 
he who dreams of riding a horse will die (Fez). If a person 
dreams that he is riding (Ulâd Bû'âzîz) or sees (Andjra) a 
white horse he or some other member of his family will die, 
no doubt because its colour is that of a shroud ; and if he 
dreams of riding a blaclt horse he will be put in prison 
(Dukkâla), the black colour being bad fäl in dreams as 
otherwise (Tangicr, Ait Wäryâger, Duklcâla [black grapes or 
figs]). If you dream of slaughtcring an animal close to your 
tent, there will bc a funeral (Andjra, Ait Ndêr); and if you 
dream that somebody brings meat into your house, there will 
bc death among the pcople or the animals (liiâina). If 
you dream of eating meat you will speak badly about some- 
body on the next day, “eating” him as it were (Andjra); 
but I have also heard that altliough it is a bad foreboding to 
dream of eating raw meat, it is good fäl to dream of eating 
meat which has been cooked (Ait Wäryâger). 

If you dream that you are flying, you will make a journey 
which you are longing for (Hiâina), or you will travel and 
your journey will be successful (Tangier). If you dream 
that you are on board a steamer togethcr with many other 
persons dressed in whilc and that the steamer goes ashore, 
you will make a pilgrimage to Mecca (Andjra) ; and the 
same will be the case if you dream of a hill, because the hill 
represents Mount ‘Arafa (Hiâina). To dream of travelling 
on the sea generally forebodes trouble given by the authori- 
ties, because the sea is a sultan (Tangier); but if you dream 
that you are crossing a river, you will likewise have some- 
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thing to do with the Government (IJiaina, Iglfwa). . It is also 
said that if you drcam of the sca or a river, you or some 
member of your family will be put in prison (Andjra). If 
you dream of falling into a river which you are crossing, you 
will becomc poor or, if you are a poor man, you will bccome 
poorer still (Dukkâla). If you dream of being drowned 
while swimming, some evii will befall you (Tangier). 
Otherwise it is good fâl to dream of water, because “ there is 
safety in water ” (Ulâd Bû'äzîz, Ait Ndër, Ait Wäryâgcr ), 1 
or he who does so will have no fear (Tangier). If a person 
dreams of drinking water, he will meet a woman with whom 
he will have intercourse followed by an ablution (Hiâina). 
To dream of fîre is bad ( ibid ., Ait Wäryâger); the authorities 
will give trouble (Shäwîa, Andjra). If you dream that the 
fire hurns you (Dukkâla, Igllwa) or catches your clothes or 
tent (Ait Ndër), or even that you see fire lit in your tent 
(Ulâd Bû'äzîz), you or your family will be caught or squeezed 
by the governor, or the Government “ will devour you likc a 
fire ”, But I have also heard that to dream of fire mcans 
health if the fire is called ‘âfia, but is an cvil foreboding if it is 
called när (Tangier ). 2 

It also means health to dream of a new garment (Ait 
Ndër), because when a pcrson is seen wearing it his friends 
wish him good health. But if a sick person dreams that 
he dresses in new clothes he will die, the new dress reprc- 
senting his grave clothes (Tangier). If you dream that you 
have lost your slipper, you will lose your wife ; but if you 
find somebody eise’s slipper on the road and takc it, you 
will take a wife or have connection with a woman (Ait 
Ndër). If you dream that somebody removes the turban or 
cap from your head, he removes other people’s respcct for 
you (Tangier). If you dream that you are walking naked 
in the street, you will be guilty of a sinful action ( 'ibid .). 

Some people say that he who dreams of a Christian will 
have to suffer from hunger (Ait Wäryâger) ; but according 
to others the dream of a Christian is a good omen because 
he represents n-nsar mën ällâh, “ a help from God ”, a 
belief which is due to the phonetic resemblance between 
1 See supra , i. 89. 2 See supra, ii. 28. 




XII 


DREAMS 


53 


n§âra, “ Christians ”, and nsar , " help It is also said 
thal if you dream of Christians who are pcrsecuting you and 
anxious to kill you, those Christians are saints and you will 
prosper (Andjra). 

In many cases the interpretations of dreams do not 
foilow the rule of homceopathic magic but are based on an 
association of ideas by contrast; in other words, the dream 
is supposed to foretell or cause an event which is more or 
less contrary to that which is dreamed of. That dreams so 
often go by contraries, in Morocco and elsewhere , 1 is no 
doubt connected with the fact that night is the opposite of 
day . 2 

Thus if you dream that you or somebody else dies or is 
dead, you or that person will have a long life (Shäwîa, 
Dukkâla, Hiâina, Tangier, Andjra, Ait Wäryâger, Tem- 
sâmän, Ait Ndér, Iglfwa). To dream of sorrow or weeping 
means happiness, and to dream of happiness or laughter 
means sorrow (Shäwîa, Tangier, Andjra, Ait Wäryâger, Ait 
Ndër, Iglfwa). To dream of a funeral is good fäl (Tangier, 
Andjra, Ait Wäryâger), but to dream of a wedding is bad 
fäi (Hiâina) ; somebody in the tent or house where the 
wedding is celebrated will die (Ulâd Bu'äzîz, Dukkâla, 
Tangier, Ait Wäryâgcr, T ems âmän, Ait N^ër), or if you 
dream of your own wedding you will quarrel with your wifc 
and send her away (Tangier, Andjra). If you dream of 
women, well dressed and painted, who are playing and 
dancing in a tent, some of its inhabitants will die ; and if 
you dream of somebody playing the tambourine in a tent 
there will be hunger in it (Ait N^ër). On the other hand I 
have also heard that he who is happy or sorry in the dream 
will lilcewise be happy or sorry when awake, because in such 
a case his angels felt joy or sorrow during his sleep (IJiâina) ; 
that if a person dreams of seeing a funeral, some membcr 
of his family will die or is already dead (Igllwa) ; and that 
if he dreams of his wedding he will become rich ( ibid .). 

1 Tylor, Primittve Culture, i. 122 sq. ; GrifRs, The Mikado’s Empire 
(New York, 1883), p. 472 (Japan). 

2 Al-Qas,alläni, quoted by Doutté, Magie et religion dans VAfrique 
du Nord, p. 406. 
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I£ you dream thal you receive money you will not receivc 
it (Dukkâla). If you dreatn that you are poor you will 
become rich (Tangier), an.d if you dream that you are rich 
you wül become poor ( ibid ., Andjra). If a person dreams 
that he has connection with a certain woman, he will never 
have it (Dukkâla, Tangier). To see a Jew in dream is 
according to some people a bad omen (Tangier), but accord- 
ing to others a good one because the Jew represents a saint 
(Hiâina, Ait Wäryâgcr) ; and if you dream that he gives 
you something, a saint will givc it to you (Ait Ncjër). If you 
dream of eating sweetmeats, honey, or raisins you will 
quarret with somebody (Ait Wäryâger), which is the oppo 9 Îte 
o£ “ sweetness ". To dream of honey is frcquently con- 
sidered bad fdl (ïjiâina, Tangier). 

There are other dreams the interpretation of which is 
not equally easy to explain. If you dream of eating rcd 
raisins there will be east wind (Hiaina). If you dream of 
salt butter you will have some bad news or be put in prison 
or experience some other misfortune (Ait Ndër, Ulâd 
Bû'azîz, Hiâina). If you dream of partaking of oil you will 
get a fright (Ait Ndêr). To dream of cats is bad fäl, and so 
it is to dream of fowls (Ait Wäryâger) ; the latter indicates 
that a member of your family will die (Tangier). 

It is reasonable to suppose that the interpretation of a 
dream is sometimes based on experience, a sequence of facts 
being taken for a causal connection or a foreshadowing. 
Yet there can be no doubt that in the vast majority of cases 
the dicta of oneiromancy are a firiori in nature, being appli- 
cations of the laws of association either by similarity or 
contrast. 

The belief in a certain interpretation of a dream needs 
not be shaken by facts which are contrary to it. There are 
false dreams as well as true dreams. Sltan constantly 
deccives people with false dreams. If a person does not 
observe his religion, and particularly if he omits saying his 
evening prayer (Fez), his dreams are sent by the devil and 
therefore not to be trustcd ; whereas the dreams of the 
religious man who never neglects his prayers are true 
(Tangier, Andjra, Ait Wäryâger, Ait Ndër, Aglu). In the 
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fivst ploughing season, however, dreams arc generally un- 
trustworthy, because âi'tan then turns them topsy-turvy as 
the plough turns the earth . 1 The most trustworthy dreams 
are those which occur at daybreak (Tangier). Dreams which 
a person has at the beginning of the night will only be 
fulfilled after somc time, whereas dreams in the morning will 
be fulfilled very soon (IJiâina). 

Some of the beliefs mentioned above are in agreement 
with the Muhammadan traditions. Like the pre-islamic 
Arabs, the Prophet was a believer in dreams. He said that 
the good dream of a virtuous or pious man is the forty-sixth 
part of the prophecy . 2 “ A good dream is from God’s 
favour, and a false dream is from the devil; therefore when 
any one of you dreams of what he likes, he must not tell it 
to any one but a friend; and when you see any thing you 
dislike, you must seek protection with God from its evil and 
from the wickedness of the devil, and spit three times over 
your ieft shoulder, and not tell the dream to any one ; then, 
verily, it never will do you any harm ”. Ä He also said, 
" The truest dream is the one which you have about day- 
break ”. 4 Von Kremer maintains that among the Arabs 
the symbolic interpretation of dreams was the original one, 
and that the interpretation a contrario was a later innovation, 
probably due to the influence of Artemidorus’ trcatise on 
dreams, which was known to them through Arabic transla- 
tions, and partly also perhaps to Persian dream-books . 6 

The popular views and interpretations of dreams in 
Morocco have bcen greatly infiuenced by Muhammadan 
writers. S-äéfe. Ibnu Säir is regarded there as the chief 
authority on the subject, and his dream-book is spread all 
over the country. Yet the interpretations mentioned above, 
whatever their origin, may be taken to represent beliefs 

1 Supra, i. 408. 

3 Al-Buijäri, Sahifi, xci, 2, xci. 4. 2 sq., xci. 10. 2 (Frencli translation 
by Houdas and Margais, vol. iv. [Paris, 1914], pp. 452, 454). 

3 Mishkät , xxi. 4. I (English translation, vol. ii. p. 388). Cf, al- 
Buijârï, op. cit. xci. 3. 2, xci. 14 (French translation, vol. iv. 452, 457). 

4 Miskkât, xxi. 4. 3 (English translation, vol. ii. 392). 

5 von Kremer, Studien zur vergleichenden Culturgeschichte, iii.-iv. 
(Wien, 1890), p. 73. 
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commonly held by pcopîe who have no special knowledge of 
oneiromancy. But there are also individual interprctations 
of dreams in particular cases, many of which are given by 
women. My friend, Sîdi ‘Abdsslam, dreamed some months 
ago that he was on board a steamcr on his way to Mecca, 
and that he felt embarrassed because he had only brought 
with him Moorish money. He consulted a scribe on the 
mcaning of his dream, and was told that he would have an 
honour conferred on him; and shortly afterwards hc received 
an order from Finland in recognition of the valuable services 
he had rendered mc. Anothcr friend of mine told me of a 
dteam he had in the East, while on a pilgrimage : his dead 
mother appeared to him with a sorrowful expression on her 
face. Two years later hc had a fight with a soldier in 
Tangier and was imprisoned for a few hours. Hc thought 
that his dream had been a forebodement of this event, and 
found his interpretation of it confirmed by a scribe who was 
well versed in oneiromancy. 

Prophetic dreams are also specially sought for. A man 
says at night two rek'ät, or forms of prayer, recites the süratu 
'l-ihläs , and repeats one hundred times the phrase Astagfir 
ällâh , “ I implore the pardon of God then adding the 
words, Inna llâha gafôr rdfiïm, " Verily God is forgiving 
and merciful After this he goes to bed and asks God to 
show him in a dream what will happen if he does what he 
intends to do—for example, goes on a journey, makes a 
pilgrimage to Mecca, buys a certain thing, or contracts a 
marriage. This practice is called the stihâra or, in the 
literary language, istihâra. The same name is given to the 
practice of sleeping at the shrine of a saint or in a sacred cave 
to receivc during sleep answers to a pressing question. This 
rite is particularly prevalent among the Shîöh . 1 A man 
from Aglu told me that once when he had been robbcd of 
five guns he went to the shrine of a certain female saint 2 and 

1 See also Doutté, Magie et religion datis l'Afrique du Nord, p. 
411 sqq.\ Idem, Missions au Maroc—En tribu (Paris, 1914), 275 sq .; 
H. Basset, Le culte desgrottes au Maroc (Alger, 1920), p. 61 sqq. 

* Cf. the statement made by Procopius (De bello Vandalico , ii. 8) that 
among the Mauri it was the women and not the men who prophesied. 
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slept there for three nights. On the third night the saint 
appeared to him în a dream and told him where he could 
find his guns. He went to the place indicated, wilhout 
speaking a word to anybody, and there^ he recovered his 
stolen property. In the district of the Unzûtt (Nzüda) in 
the Grcat Atlas there is, on the top of a mountain, the shrine 
of a very ancicnt female saint named Lälla Tamjlûjt, who 
is reputed to givc prophetic dreams to persons spending a 
night at the shrine for the purpose of obtaining information 
from her. 

The practice of sleeping at a sanctuary in order to receive 
oracular dreams from the deity prevailed not only in classical 
antiquity, but also among the ancient Arabs ; 1 2 and incuba- 
tion at the graves of ancestors existed in North Africa in the 
days of Herodotus. He writes of the Nasamonians, “ For 
divination they betake themselves to the sepulchres of their 
own ancestors, and, after praying, lie down to sleep upon 
their gravcs ; by the dreams which then come to thcm ihey 
guide their conduct' ’ , a 

1 von Kremer, op. cit. lii.-iv. 70. 

2 Herodotus, iv. 172. Pomponius Mcla (De chorographia [sit/t 
oriis j, i. 8) relates the same about the Augilae. 



CHAPTER XIII 


RITES AND BELIEPS CONNECTED WITH THE 

muhammadan calendar 
The Month OF THE ‘ÂëÛR 

MUHARRAM, tlie first month of the Muhammadan year, is 
in Morocco called i-$har dë l-â$ûr (l-âför, l-'âsür), “ the 
month af the ‘ÂSür ”, or simply l~'âsúr (l-âïör, l-'âïür ) or, 
among the Berbers, by some Berberised form of the same 
word. It has derived this name from the feast on the tenth 
day of the month. This day, called nhâr (or ydum) ‘äsûra 
('äSôra, ‘äsûra) or nhär l-'âdür, is practically the Muham- 
madan New Year’s day. Much less notice is taken of the 
first day of the month; but from a ritual point of view the 
first ten days sometimes form a period by itself. Towns- 
people call the first day räs l-'äm^ whereas among country- 
folks this term is used for the first day of the solar year. 

The month of the ‘Âäür is rich in magical qualities. 
According to Sïdï fjalïl the ninth and particularly the tenth 
day are blessed days, and on the lattcr many sacred or wonder- 
ful events are said to have taken place in the past . 1 2 3 In 
Morocco baraka is also generally ascribed to those days. 
Magic, good or evil, is extensively practised on the 'äMra 

1 In Tunis this term is applied to the first ten days of the ycar (Mon- 
chicourt, ‘ La fête de l'Achoura in Jtevtte tunisienne, xvii. [Tunis, 1910], 

P- 299 )- 

3 Sïdl Halil, Afufttafar, i. 4. 1. 3 (Perron, Précis de jurisprudence 
musulmane . , . selon le rite malékite par Khalîl ibn-lsh'âh', vol. i. 
[Paris, 1848], p. 464 stf.). 
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day and on the preceding night (lïlt* ‘âsúrd ), 1 which is said 
to favour the witches. In the Hiâina, if a membcr of the 
family is absent from home, one of the womcn who wants 
him to come back takes on this night the spoon which she has 
used for her supper, goes outside the house, and moves the 
spoon seven times in the direction of the place where her 
absent friend is staying, muttering, Â flän (or flâna ) âji be 
bârkaf llah u l-âsür, “ O So-and-so, come here by the 
baraka of God and the ‘Âäür Then the absent person will 
soon return. Among the Ait Warâin the blacksmiths make 
on the same night rings of iron to be worn on the little finger 
or the ring-finger of the right hand as a protection against 
witchcraft ; but it is necessary that the maker shall be 
absolutely naked whilc doing his work. At Fez rings of 
steel, which are worn as a remedy for pilcs ( bwâser ), are madc 
on the ‘äfâra day before sunrise . 2 The Ait Mjild on this 
day cut a tuft of wool from every sheep in the flock, mix thc 
tufts together, and use the mixture when they are weaving 
materials for their clothes, which are then supposed to 
protect them from illness. Much curative power is ascribcd 
to chameleons which have been caught on the ‘äiûra day, 
or which have been born and caught in the month of the 
‘Âsür . 3 Among the Ait Temsâmän women catch on that 
day a certain grasshopper, called qäzqâza, crush it between 
their hands, and smear their eyes with it, to prevent them 
from getting diseased. The Bni ‘Äros cut on the same day 
branches of the oieander, which they hang in their houses to 
use the leaves as a remedy for fever by burning them and 
making the patient inhale the smoke . 4 Various kinds of 
herbs, such as pennyroyal, thyme, harmel, rosemary, and 
Atractylus gummijera, are then gathered by the country- 
folks, and also offered for sale in the towns, to be used for 

1 See also Castells, Note sur la fête de Achoura â Rabat (reprinted 
from Les archives berbêres, vol. i. [Paris, 1916]), p. 5 sq. 

8 Cf. ibid. p. 6 (Rabat). 

3 Infra, p. 346. 

4 For a similar custom in Algeria see Hilton-Simpson, * Some Arab 
and Shawia Remediesand Notes on the trepanning of the Slcull in Algeria’, 
in The Journal of the Royal Anthrofological Institute of Great Britain 
and Ireland, xliii. (London, 1913), p. 707. 
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fumigation; and mixed incense is bought on the same 
occasion. Thc so-called fabhêra. de l-âsûr (in the Berber 
of the Ait Saddën ttbah-er n 'aMra), consisting of a mixture 
of such herbs and incense, is regarded as an excellent remedy 
for illness and troubles caused by jnün , witchcraft, or thc 
cvil eye. Among the Ait Warâin forty different kinds of 
herbs or incense arc gathered or bought at the market on the 
'äiûra morning, to be used in the course of the year when 
rcquired. On the afternoon of the same day, and only then, 
these Berbers play a game with their slippers, called arâuî (in 
thc Fahs called shâbläk, though played somewhat differently), 
which is held to be good fäl. Great efScacy is attributed to 
charms written on the first ten days of the month (Tangier, 
Hiâina), and particularly to those written on the 'äîûra day 
or the preceding night (Tangier). 

It is believed that magic practised at this time will produce 
an effect which lasts for the whole year. So also people 
believe that whatever they do on the 'äîûra morning or on 
the night before they will do during the ensuing year. At 
Fez, Tangier, and elsewhere everybody who can afford it puts 
on a new garment or a pair of new slippers on that morning, 
so as to have something new to put on anothcr time. He 
who prays or gocs to the hot bath or quarrels on this occasion 
will also do the same till next 'äîûra. At Fez married people 
are for a similar reason anxious to have intercourse on the 
'âsûra eve, and at Aglu it is likewise believed that a man 
who has connubial connection on that night will thcreby 
strengthen his sexual capacity for the whole year; but, as 
wc shall see presently, there are also other opinions on the 
subject. Among the Ait Sâddën the women put some 
wheat in their handmills so as to have corn to grind till the 
year comes to an end . 1 

There is much rejoicing at 'äsûra time. Among the 
Uläd Bû'äzîz the women go to some place outside the 
village, where they sing and play and dance. At Aglu the 
people refrain from sleep for three nights, giving themselves 
up to play and merriment. At Fez the scribes and bigger 

1 For a similar custom in Algeria see Biarnay, Étude sur le dialecte 
berbêre de Ouargla (Paris, 1908), p. 213. 
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schoolboys assemble in the schools on the ‘äïûra eve and 
amuse themselves till daybreak with singing and playing, 
tea-drinking and eating. Children, in particular, should be 
made happy on the 'äSûra day, and toys are then given them 
by relatives and fricnds. At Fez the shops in which toys, 
tambourines and other instruments played by women, and 
potlery are sold arc kept open throughout the prcceding 
night, and large quantities of pottery are also oifered for 
sale in the streets. This night and the two following days 
are really the only time of the year for the sale of women’s 
instruments and most of the children’s toys ; and it is 
belicved that if these articlcs -are then sold out in the whole 
town, thc commerce during the year will be good. The 
othcr shops of Fez are opened on the 'äSûra day at daybreak 
so that there shall be many customers on that morning and, 
consequently, also many customers in the ensuing year. 
So, too, people are then anxious to make many purchases, 
as it is believed that those who do so will also afterwards 
have much money to spend. The seventh day after thc 
'âSûra day is the time for the sale of tin toys. The linsmiths 
( qäzadrîya ) then take the toys specially made for this 
occasion to Sîdi ‘Äli Búgâleb’s horm^ which is soon filled 
with a crowd of women and children. The vendors of sweet- 
meats (halwîya) also gather there ; and if all the tin-ware 
and sweetmeats offcred for sale are sold out before the day 
has passed, it is again considered a good augury for thc 
commerce of the city. 

Good food has a place in the rejoicings of ‘älûra, in 
accordance with the traditional saying of the Prophet, 
“ Whoso giveth plenty to his household on the 'äsürä day, 
God will bestow plenty upon him throughout the remainder 
of thc year ’’. 1 Among the Ait Ndêr a cow or bullock or 
some sheep or goats are slaughtered, and the meat is divided 
betwcen all the families of the village ; the people feast on it 
on the 'äsûra eve and also have a good meal on the following 
morning, after which many of them go to Mequinez to enjoy 
themselves. The Ait Temsâmän consider it very obligatory 

1 Lane, Manners and Customs of the Modern Egyptians (Paisley & 
London, 1896), p. 435. 
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to kill a sheep or goat or at least a fowl for their supper 
on the di jïrt n t'âsoä l , or ‘äsûra eve. Among the Ulâd 
Bû'äzîz all the men of the village sup together in. the mosque 
on fowls or meat bought at the market and other food, while 
the boys havc a similar meal outside and the women in some 
private tent; and on the following morning the men eat 
sêl‘a —that is dricd dalcs, walnuts, almonds, and figs—and 
bread in the mosque, after which they m&'k.e fâtha, whilc the 
women eat séVa in their tcnts. At Tangier it is the custom 
to eat, and particularly to give to the children of the family, 
dried fruit on the 'äsûra eve, and to eat fowls with frïd ,— 
thin cakes made of wheaten flour, water, oil, and salt butter— 
or sêksü. on the following day. Among the Ait Mjild the 
father of a family goes on the 'âéûra morning to the markct 
to buy dried fruits. There he ties up in his clothes a littlc 
salt on one side and a little barley on the other side, and when 
he comes home the knots should be untied, not by himself, 
but by his wife ; this is supposed to prolong his life, presum- 
ably because thc salt and barley are looked upon as charms 
against evil influences. The dried fruits are eaten by himself 
and his family, but before thcy begin to eat, some of them 
are thrown about in the tent. Dried fruits, as has been 
noticed above, are possessed of baraka. 

It is a very widespread custom in Morocco to leave 
something of the animal sacrificed at the Great Fcast to bc 
eaten at ‘âsûra. The Ulâd Bû'äzîz, before having their 
suppor on the 'äsûra eve, eat the Iast remains of the gëddîd 
mën l-'îd, that is, the meat from the feast which has been 
salted and cured in the sun in strips ; it is now roastcd and 
eaten plain. Those who have no such meat, as they should 
have, throw into the fire a little dried blood of the sacrificed 
animal, there being bârök mjtn l-'ïd, baraha of the feast, 
both in the mcat and the blood. The Shlöh of Aglu 
partake on that evening of a dish consisting of sêhsû 
together with sun-dried pieces of the flesh, lungs, kidneys, 
stomach, guts, and tail of the sacrificed animal, whereas 
no bread must be eaten; the dish in question is caten 
in thc mosquc of the place, before the big bonfires arc 
lighted in the various quarters of the village. At Demnat 
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I was told that on the same evening the last remains of the 
animal are eaten, and that these should consist of pieces from 
seven different parts of its body—the liver, lungs, flesh, fat, 
tail, testicles, and guts. The Ait Wäryâger cut little pieces 
from the flesh, fat, liver, and other parts of the animal’s 
body, and make sausages, called di' asbänin, of them, 
usihg its guts for skins ; and these sausages are eaten, 
together with sêksû, on the 'äSûra day only, neither before 
nor after. The Amanüz eat on the same day the animal’s 
right shoulder, after which the shoulder-blade, with the 
surätu 'l-ijkläs written on it, is suspended in the room in 
which they keep their grain. The Ait Yúsi cut the animal’s 
stomach into little pieces, which are tied around with bits 
of its guts, salted, and dried in the sun ; and all this has to 
be eaten on the 'äfûra eve, together with slksü. So also 
the Iglfwa preserve a part of the stomach to be eaten on this 
evening. The Ait Sâddën, again, keep the thick part 
of the tail ( tabärdöt, abärgöd meaning the tail as a whole) 
till the same occasion, when they eat it with sêksû ; and should 
a family have failed to preserve it, some neighbour would 
send them a portion of such meat in a dish of sêksü. At 
Fez the thick part of the tail, called mâgras, and at Tangier 
the tail in its entirety, is likewise eaten with sêksû on that 
night. In Andjra the dried tail is on the ‘ä$ûra day given 
to the schoolboys, together with eggs and other food, to be 
eaten in the mosque ; it is believed that if the tail is thus 
presented to them the house will be blessed with a multitude 
of victuals, whereas in the contrary case the schoolboys will 
curse it by singing, Z-ziyâfa m'âllqa u müldfa mtâllqa, 
“ The bottle is hanging [empty] and the mistress [of it]. is 
divorced The custom of eating the tail of the sacrificed 
sheep on the ‘âMra eve occurs among the Ait Warâin and 
among various Arabic-speaking tribes of the plains . 1 The 
professed object of leaving a portion of the sacrificed animal 
till the following ‘äsûra is to transmit the baraka of the Great 
Feast to the new year. For this reason, I was told, the 
Arabs of the Idiâina preserve some of the dried meat to be 

1 Some of them arc mentioned infra, p. 66. Cf. CasteUs, of>. cit. 
p. 3 sq. 
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eaten on the 'âSûra eve only in case the animal is a ram 
without defects and with its horns turned upwards, since 
there is little baraka in any other sacrifice. 

In some parts of Morocco 1 and Tunis 2 eggs are eaten, 
as it secms ceremonially, on the ‘äsûra eve. They also figure 
in other ways in the ‘Âsü'r rites. Among the Imintagen in 
Süs people break eggs over charcoal on the ‘äfûra day and 
paint their faces with them. At Fez it was some twenty 
ycars ago the custom for the schoolboys to walk about in the 
town in small groups, consisting of some six or seven boys 
each, every day during the weck preceding the 'âsûra day. 
They went from house to hous& and from shop to shop, 
carrying with them a writing-board with an ornament 
painted on it in different colours. They sang, A lâlla Buda 
Buda baiyid li lâht'i, LÔhFi 'and {-tâleb ü, t-tâleb /e j-jênna 
u j-jénna mählûla, hâllha mulâna , mulâna & shâbü fë 
j-jênna yensâbâ, tâl'at r Mäimüna föq z-zeifüna 'âitaf yâ 
räbbi 'âmmar li hôjri bê fmâr bûzkri, ä Fâtma benf h-nbi 
ä Fâtma bent 1 âr-rsul, “ O lady Egg Egg, make white for 
me my writing-board, my writing-board is with the scribe 
and the scribe is in Paradise and Paradise is open, our Lord 
opened it, our Lord and his friends will meet in Paradise, 
Mäimüna went up in the olive tree [and] cried out, O 
God fill my bosom with dates from Tafilelt, O Fâtma 
daughter of the Prophet, O Fâtma daughter of the Apostle ”, 
This was an appeal for money. If the boys did not get it 
at once, they said, A wwâlïn d-där bäiydûnna häd l-loha, 
ILah ibdiyad 'äddmkum fë j-jénna, " O masters of the house, 
make white for us this writing-board, God will make white 
your bones in Paradise The moncy given to the boys 
was subsequently handed over to the schoolmaster. This 
custom was given up because parents did not like their 
young sons to go about in the town begging money. It 
interests us in the present connection on account of the name 
given to the ornament painted on the writing-board. There 
can be no doubt that it was called “ lady Egg ’’ because an 

1 Laoust, • Noms et cérêmonies des feux de joie chcz les Berbêres du 
Haut et de l’Anti-Atlas in Hespérts, i, (Paris, 1921), p. 57. 

a Monchicourt, loc, cit. p. 285. 
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egg had formerly been used in the painting of it. When the 
boys wanted to have the ornament made on the board they 
went to the schoolmaster and gave him a bélyün and an egg; 
and in Andjra, where a similar custom is still in vogue, the 
painting is partly done with an egg and partly with Moorish 
ink. At Tangier an egg is used for the same purpose in 
Ramadän ; 1 and among the Uiâd Bü'äzîz the boys, when 
they are making their tour on the day preceding the Great 
Feast, sing, “ O mistress of the tent, give me an egg, an egg 
that I may paint my writing-board ’’. a In Andjra, where the 
schoolboys walk about from house to house in their own 
village and in neighbouring villages as well, begging for 
an egg and strips of dried meat, the people kiss the star or 
sun or moon painted on the writing-board which they carry 
with them. When they come to a strange village the boys 
of it ask them to show them the board ; they refuse, and a 
fight ensues in which the boys of the village try to rob them 
of the fruits of their tour. It seems that the ritual use made 
of eggs at this period has originated in the belief that they 
are good fäl for the new year. So, too, they are held to be 
very lucky at a wedding, which, like the beginning of the 
year, inaugurates a new period , 8 and on other occasions they 
are used as means of promoting reproduction . 4 The Ait 
Mjild tie a white fowl on the roof of the tent on the 'âMra 
eve and burn it alive inside the tent on the following evening, 
with the professed object of making the year white and lucky. 

Of great interest are the fire and water rites practised at 
‘äsûra, to which purificatory and other beneficial effects are 
ascribed. At Fez, on the 'âsûra eve—called lilt’ f-fa'dla, 
“ the bonfire night ”, as well as lilt’ ‘âMra —the children of 
each quarter kindle a small bonfire, named bâit’a , and leap 
over it. The women, again, go up on the roofs of their 
houses and make there a fire of straw or paper or any rubbish 
at hand in order to burn the Sayâtïn, or evil spirits ; and 
while the fire is burning they play and sing, Bdifa bdifa lli 

1 Infra, p. 96. a Infra, p. 110. 

8 Supra, ii. 19 sq. See also Westermarck, Marriage Ceremonies in 
Morocco (London, 1914). ‘ General Index s.v. Eggs ; Laoust, loc. cit. 
p. 53 sqq. 4 Sttpra, i. 581, 585. 

VOL. II E 
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mä hmâha yêqta‘ yêddâ, “ Bonfire bonfire, he who does 
not make it hot 'wiil cut his hand This performance lasts 
for about half an hour. On the same night, as said above, 
the scribes and bigger schoolboys. assemble in the schools 
(ynsâid, sing. msïd ), which are illuminated with lamps 
(msâbäh, sing. msûbhîyd) hanging fromthe ceiling and candles 
standing in candlesticks on the floor. There they sit together, 
singîng and playing and feasting until daybreak, when the 
smaller schoolboys appear, each with a large wax-candle, 
which he gives to the schoolmaster together with some 
money. The boys then have a lesson for an hour, after 
which they get a holiday for three days. The illumination 
may originally have been a means of frightening away the 
evil spirits by light, as the fires of the women are intended 
to destroy them by flame ; on many other oecasions the 
burning of candles serves such a purpose. 1 In Andjra 
candles are lighted at the graves of dead relatives on the 
'äïûra day after sunset. 

Among the Mnâ?ära a fire is kindled on the 'äSûra eve 
in the sheep-pen, and the tail of the sheep which was sacrificed 
at the Great Feast in the preceding month is roasted on the 
fire. The person who roasts it says, ' Äj 'âj ma fûled 
gnémna gêr n-n'âj, " 'Äj 'âj, may our sheep only give birth 
to ewes ”. When it is roasted other persons present try 
to take it away from him ; he who secures the tail eats it, 
and this is considered to bring him good luck. Among the 
Beni Ähsen the shepherd kindles a fire near the sheep on 
the same evening, roasts on it the tail of the animal sacrificed 
at the Great Feast, mounts the ram which is the propagator 
of the flock, and says three times, 'Âj 'äj ällâh ya'têna 
n-n'äj, “ 'Âj 'äj, may God give us ewes ” ; each time he 
eats a bit of the tail, and then gives it to the other people 
who are present to eat of. Among the Ulâd Bû'äzîz in 
Dukkâla a small fire, called Sä'âla, is on the same evening 
(lïlt S-iä'dla ) made of straw outside every tent in the yard 
(mrafy ) where the animals are kept in the night, and the people 
step over the fire three times in the same direction, saying, 

'Äj 'äj t'dmmar mrdfana n-n'âj , “ ‘Âj 'âj, may ewes fill our 

1 Supra, i. 302. 
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yard This is done even by people who own no sheep, 
as they, by doing so, hope to get some. Among thc Ulâd 
Fraj, in thc same province, it is the custom for the young 
pcople on the day beforc ‘äïûra to fctch from the wood 
branches, which are burned after sunset. The people leap 
over the fire, asking God to give them “ health and quietness 
and prosperity and money There is baraka in the ashes 
of this fire, which are preserved and uscd as a remedy for 
diseased eyes. Among other Arabs of the plains I have also 
heard of the custom of kindling bonfires on the same 
evening ; 1 the people leap over the fire, and in one instance 
I was told that if anybody has an illness in his body it will 
be left in the fire and he will have a long life. On ihe other 
hand, I have found no such custom among the Arabs of the 
Hiâina, the Jbâla of the Tsül, the Bni 'Äros, and Andjra, 
thc Rifians of the Ait Wäryâgcr and Ait Temsâmän, and the 
Brâber of the Ait Sâdden and the Ait Yúsi. But among 
thc Ait Warâin a bonfire (Jasä'alt) is kindled 011 the roof of 
the housc or in the yard, and the children leap over it; and 
they also illuminate their houses and especially the mosque 
of the village. 

Among the Shlöh the custom of kindling bonfires on 
the 'äSûra cve is extremely common. At Demnat 2 I was 
present in disguise when a big fire was made outside the 
governor’s house, and people were leaping over it to and fro. 
When I asked for an explanation of it, the answer was that 
the people thereby insure their lives till next 'äsâra ; and 
I was also told that girls who are anxious to marry boil water 
over the fires kindled on this night and wash themselves with 
the water. Among the Igliwa a bonfire ( ’taïä'alt ) is kindled 
outside the house of every family, and the young people 
leap over itj asking God to keep them alive till the time for 
next year’s bonfire so that they may leap over that also ; and 
a smaller fire is kindled at the place where they keep their 
animals, which are then made to walk over the ashes. At 

1 See also Villes et tribns du- Maroc: Casablanca et les Châouïa, 
ii. (Paris, 1915), p. 302 (Settat). Cf. Castells, op. cit. p. 3 sg. (Rabat). 

2 See also Said Boulifa, Textes berbëres en dialecte de PAtlasmarocain 
(Paris, 1908), p. 139 sgg. 
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Aglu a large bonfire, called l‘âfit um'âsur, is made of 
branches in each quarter ( ddërb ) of the village, and it is con- 
sidered lucky to rob other people of their wood for this fire. 
It is lighted at three differcnt points by a girl belonging to a 
family that is rcputed for giving good luck to the community, 
and when she is lighting it she says, Bismilla irrâhmän 
irrâliim, yä râbbi ddagtïgt d inbdrkin f Ihalâiqad, aig râbbi 
dsüggas d únbarki, assâr gisn ur illi mâ iqddn dggas, “ In 
the name of God thc merciful the compassionate, O God, 
may you make us (instead of “ me ’’) bring blessings upon 
these people, may God make the year bring a blessing, may 
there never bc anything that causes them burns ”, When the 
fire.has burned down the unmarried men Ieap over the glowing 
embers, saying, Nssússn gigm a ta'ââurt iggürdan úla 
tilkin úla timûdan Iqälb úla ti ihfan, nzgrâm dag imäl 
yîmâl imâl yîmäl imäl yimäl së Ihêna dê ssâht, “ We shook 
on you, O Ta'âsurt, the fleas and lice and the illnesses of 
the heart, as also those of the bones ; we shall pass through 
you again next year and the following years with quietness 
and health They jump over the fire barefooted, as it is 
believed that anybody who did it with his slippers on would 
fall into the fire. The unmarried men and boys and girls 
carry the charred branches to Sîdi Búsmën’s haud, where 
they sing and dance. When they take them there they say, 
Nsdrf iugûrda úla tilkin úla timûdan úla lauhaiad agdârrâ- 
nin, “ We complain of the rats and lice and illnesses and these 
beasts which have hurt us’*. But before those fires arc 
kindled a smaller fire is made of euphorbia ( 'tikiut ) branches 
outside every house, all the inhabitants of which step over it 
three times barefooted, saying, Nssússn gigm a ta'âiurt 
iggürdan úla tilkin úia lauhaSad agdarrânin, “ We shook 
on you, O Ta'âsurt, the fleas and lice and these beasts which 
have hurt us ’*. On the following morning the animals are 
taken over the ashes by their master, who says, Nssússn gim 
a ta'âiurt gailli irâ dag idarrû rnktëni úla Ibhâimnäg, 
adagtâsim fddrúra nasîaun nnâfi'a , “ We shook on you, 
O Ta'âäurt, that which again wanted to hurt us and also our 
animals, may you again take away that which is harmful, 
we shall take-from you that which is useful The ashes are 
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left there for three days, and arc then removed. I have heard 
of similar fires, over which the people Ieap, in othcr parts of the 
South. At Tinduf some of the burning branches are thrown 
into a well or river. Among the Imintagcn the people scorch 
each other with firc taken from the burning heap, which is 
said to prevent sickness. Elsewhere in Süs small portions 
of the ashes, enveloped in pieces of calico, are worn as charms 
by men and animals. The Amanüz make a big bonfire, 
called tafraggut, early on the evening of the 'äîûra day, and 
fumigale their houses and animals with branches taken 
from it. Other instances of bonfires at 'äüâra among the 
Shlöli have been recorded by M. Laoust; and in these cases 
also the chief object of the rile is to purify men and animals 
or to protect them from evil influences, there being baraka 
in those fires. 1 

Similar effects are attributed to the water rites which, 
even more frequently, are practised on the following morning. 
It is a very general belief that there is baraka in all watcr on 
this morning ; in many places it is called mä Zêmzem , 
" water of Zemzem”, or amotn n nbïr Zêmzém, " water of 
the well Zemzem ” (Ait Sâddën), or it is said to come from 
that wcll al Mecca. The Ait Warâin fill their jars with the 
water they require for drinking and cooking during the day. 
In Dukkâla the people before sunrise wash themselves all 
over with water which has been brought from a well either 
on that morning or on the previous night, or the men have 
a bath at the well itself; they call this to “ Zemzemise their 
bones ” ( nzêmzmû a'dâmna ), and believe that it will kecp 
them in health till the 1 âisör ('âMr) day next year. A portion 
of the water which has been brought home is preserved till 
then ; and some of it is taken as medicine in cases of illness, 
or poured on the threshing-fioor, or put into the vessel where 
money is laid when it is to be buried in the ground, to serve 
as a charm against the jnün. To take a bath on the morning 
of the âMra day—at home, or at a well, or in a river or the 
sea—is a very widespread custom (Beni Ähsen, 2 Mnasära, 
Ait Warâin, Demnat, 3 Tinduf), and in many cases it was 

1 Laoust, loc. cit. p. S sqq. 2 See also Castells, op. cit. p. 6 (Rabat). 

3 See also Saîd Boulifa, op. cit. p. 162 sqq. 
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expressly said that it must be done before sunrise (Andjra, 
Jbel Hbîb, Bni ‘Äros, Ait Mjild, Aglu) ; among the Ait 
Mjild those who bathe in a river have io do it before any 
animal has crossed the river on that morning, since otherwise 
there would be no barnka in the bath. At Fez and Tangier 
it is considcred particularly good to go to the hot bath at 
‘âMra. Among the Bcni Âhsen the people, in the morning, 
sprinkle cach other and the interior of their tcnts with water 
which must have been fetched on the same morning. The 



Fio. 130 .—‘Äldra morning outside Demnat. 


Aij Mjild; sprinkle their animals, as well as the interior of 
thcir tents, with water which was fetched on the night before ; 
but this must be done before sunrise in order to produce good 
effects. At Aglu mothers throw water in the morning on their 
little children ; the older children throw water on each othcr 
in play; and the domestic animals, the walls of the rooms, 
and the fioors and thresholds and beds are sprinkled with 
water. Among the Amanüz and thc Igliwa even grown-up 
persons, men and women, throw water on each other and 
have a fight with water at wells or brooks. Among the 
Imintagen and various other Shïöh, people likewise spiash 
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water on each. other, 1 and in Tinduf this practice has the 
character of a fight. In the present connection should also 
be noticcd the profuse distribution of water in charity and 
the custom of watering the graves on the ‘âî!ûra day. 2 * 

Fire 8 and water 4 * 6 customs occur in Tunis, but not, 
so far as I know, among the eastern Arabs. They are found 
among the Moslems of India, B but this may be explained 
by the prevalence ôf similar rites since ancient times among 
the Hindus. 8 There is no reason, then, to suppose that 
they were imported into North Africa by Islam, although they 
arc practised at a definite period of the Muhammadan year. 
On the other hand, there is every reason to assume that they 
were transferred to this period from a fixed date of the solar 
year. Fire and water rites are extensively practised in 
Morocco at Midsummer, and it seems impossible to doubt 
that such practices were in vogue among the Berbers long 
before their conversion to Islam. 7 These Midsummcr 
customs serve exactly the same purpose as the fire and water 
rites at 'âsûra —that of removing or keeping off evil influences 
—and for reasons which will be pointed out presently their 
transference to the Muhammadan New Year is easy to ex- 
plain. 8 That such a transference has taken place is directly 

1 See also Doutté, Missions au Maroc—En tribu (Paris, 1914), p. 93 
(Ait Wauzgit) ; Laoust, Êtude sur le dialecte berbêre des Ntifa (Paris, 

1918), p. 319. 2 Infra, p. 481 sgg. 

a Gaudefroy-Demombynes, ‘ La fête d’Achoura â Tunis ’, in Revtte 
des traditions jtopulaires, xviii. (Paris, 1903), p. 11 sq. ; Monchicourt, 
loc. cit. p. 293 sqq. 

4 At Zeriba the people bathe, not in Ihe morning, but on the night 
before, and their spring is then supposed to communicate with the well of 
Zemzem (Monchicourt, loc. cit. p. 286). 

8 Jaffur Shurreef, Qanoon-e-islam (Madras, 1863), p. 113; Pelly, 
The Miracle Play of Hasan and Husain, i. (London, 1879), p. xviii; 
Sell, The Faith of Isldm (London, 1896), p. 310. 

6 Cf. Sell, op. cit. p. 311 ; Lassy, The Muharram Mysteries among 
the Azerbeijan Turks of Caucasia (Helsingfors, 1916), p. 275. 

7 Infra, p. 204. 

8 It is interesting to notice that at the end of the Tartar solar year 
(commencing at the vemal equinox), which is a season of manifold evil, 
** large fires and pyres are kindled onthe roofs, the courts, and the market- 
places, and the youths and boys jump over them, shouting, ' illness off I 
paleness off I misfortune off I or something similar ” (Lassy, op. cit. 
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suggested by the factthatthe 'äHvra and Midsummcr customs 
largely supplement each other. Among tribes which practise 
no lîre or water rites at Midsummer wc may be almost sure 
to find such rites at 'dsûra, and vice versâ ; and where they 
occur on both occasions more importance is attached to them 
in one case than in the other. 

The fights with water are not the only kind of ceremonial 
fighting which takes place in the month of the ‘Âäör. M. 
Doutté states that on the ‘âüûra eve thc people of Mogador 
clivide into two camps, which engage in simulated battles, 
and that these somelimes assume a rather serious character. 1 
At Mequinez it was formerly the custom for thc young men 
and boys, likewise divided^into two parties, to have a fight 
with slings for about an/hour on the twelfth day of the 
month in the aftemoor*. The ploughmen of Martâksh 
have on the 'äfûra eve a tüg of war between men and women, 
and it is believed that the sex that wins the contest will 'rulc 
over the other sex during the year. This is quitc in agJMjj 
ment with the general New Year’s belief that what happl 
at this time of the year mll also happen during the remainl 
of it. But at the same^Rie tugs of war and ceremonial figJ 
occur on other occasic JRn circumstances which suggest ttl 
a purificatory influencÄs, or has been, ascribed to then- 
In the present case the pombats and games may also syn 
bolise the combat betwe^n the old year and the new. s 

Among the Amanüz, after supper on the evening of the 

p. 227). Formerly there were also at the end of the old year water rites 
likewise of a distinctly purificatory character, consisting in the sprinklin| 
of houses and persons with water for the purpose of washing awa; 
iU-luck (Adam Olearius, Reise-Beschrcibungen [Hamburg, 1696], p. 231) 
and nowadays there are baths and tricks with water, obviously implying 
ceremonial purification, at the beginning of the new solar year (Lassy, 
op. cil. p. 244). 

1 Doutté, Magie ei religion dans l'Afrique du Nord (Alger, 1909), 
p. 509. 

2 See ‘ Index s.v. Tugs of War, Fighting. 

3 There are also cerenionial fights and games at the New Year’s tide 
of the soiar year, both in Morocco ( infra , p. 171) and Persia (The Glory of 
the Shia World, trans. and edited from a Persian manuscript by P. M. 
Sykes [London, 1910], p. 148 sq. ; see also Lassy, op. cit. p. 221 sq. 
[Tartars]). 
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'äsûra day, all thc people of a village walk in procession to a 
place outside it, carrying’with them a small image of a jackal, 
made of potter’s earth. The men are firing their guns and 
the women are trilling the zgârït. The image is placed on 
thc top of a stone, together with some figs, dates, and bread, 
and the people ask God to protect their flocks from jackals 
till next ‘äïûra. But if another party from a neighbouring 
villagc happens to meet them, there will be a fight. M. 
Laoust has shown that a ceremonial expuision of the jackal 
at 'ädûra prevails among many other tribes in Süs. 1 His 
description of this rite among the Amanüz differs in some 
respects from my own. 

There are other rites of a prophylactic or purificatory 
character practised at 'äSûra. As such may be regarded 
the almsgiving enjoined by the Muhammadan law, accord- 
ing to which every Moslem of full age shall give in charity 
about one-fortieth of all such property as has been a ycar in 
his possession, provided that he has sufficient for his subsist- 
ence and possesses an income equivalent to about £ 5 per 
annum ; 2 these alms are called zakât , the original meaning 
of which is “ purification The amount actually bestowed 
in charity, however, is arbitrary, and the legal standard is 
probably seldom approached. Yet I was told that among 
thé Ait Wäryâger the farmers give on the 'ädûra day a 
tenth part of their sheep and goats to the scribes as szka 
t'a'âor, believing that there otherwise would be no baraka 
in their flocks. The Ait Waréin call the 'aSâra eve ass n 
zzka, “the day of legal alms ”, although charity is really 
more extensively practised on the following day. In 
Dukkâla alms are distributed on the first ten days of the 
month, and on the tenth day in particuiar jars (Jkwâbi, sing. 
frâbya ) are placed on the roadside for the use of travellers. 
In many parts of the country the women paint their eyes with 
antimony and their lips and teeth with walnut root on the 
'äsâra day (Ulâd Bû'äzîz, Bni ‘Äros, .Tangier). 8 I have 
been told that they do so in order that they may be happy 
diroughout the ensuing year; but it seems that on this, as 

1 Laoust, Ioc. cit. p. 307 sqg. 4 Sell, op. cit. p. 283. 

3 See also Saïd Boulifa, op. cit. p. 165 (Demnat). 
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on other occasions, the use of antimony and walnut root 
also serves as a mcans of purification or protcction against 
evil influences. In Andjra antimony is particularly applied 
to the eycs of little children, who are more exposed to super- 
natural dangers than grown-up persons. 1 

The prevalencc of cathartic or prophylactic rites at 
'äsûra may be partly explained by the general belief that 
what is done at this period -will havc a lasting effect for the 
remainder of the year. But there is also another reason for 
it: 'âsûra, and the month of the ‘Âäfir generally, are fraught 
with evil influences, which call for precautions. This 
appears both from the belief that the jnün are particularly 
active on the first ten days of this month and from the 
taboos which are observed during it. 

There were taboos in this month in the days of old. Thc 
name Muharram, which is said lo have been first applied 
to it in Islam, 2 * means sacred. It is one of those months in 
which, according to the Koran, Muhammadans are not 
allowed to fight among themselves. 8 Moreover, we arc told 
by the traditions that the Prophet fasted on the tenth day 
of this month and ordered his companions to do the same, 4 
hoping that such a fast would cover the faults of the coming 
year. 5 * It is, however, only regarded as a voluntary fast. 
Sïdï Halïl says that it is meritorious to fast on the tenth day 
of Muharram and on the day preceding it, as also during the 
whole of the month. 8 In Morocco many persons fast on 
those days, and there are a few who do so even on the first 
ten days of the month. 

Work is commonly suspended on thc 'äSûra day, though 
the shops are kcpt open. In some places work is also 
refrained from on the following (Demnat, Ait Warâin) or 

1 In some parts of Tunis the women paint their cyes witli antimony 
during thc first nine days of Muljarram, and M. Monchicourt (loc. cit. 
p. 2qq) calls this a rite of purification. 

2 Wellhausen, Reste arabischen Heidentums (Berlin, 1897), p. 95 n. 2. 

a Koran, ix. 36. 

4 Mishkdt, vii. 7. 3 (Eng-fish transiation by Matthews, i. [Calcutta, 
1809], p. 480). 

5 Ibid. vii. 7. 1 (vol. i. 483). 

8 Sldî Halll, op. cit. i. 4. 1. 3 (Perron, op. cit. i. 464 sg.). 
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the two following (Aglu) days, or on the two previous days 
(Ulâd Bû'äzîz). The Ait Warâin consider it particularly 
necessary to keep the cleventh day of the month as a rest 
day ; and I was told that among the Iglfwa this day, which is 
considered unlucky, is even the only day of the month when 
work is suspended. The Ait Wäryâger consider it very 
meritorious to hoe the ground on their fïelds or in their 
gardens on the 'äsûra day, even though it be only a little, 
but they do no other agricultural work on that day. The 
schools are generally, I believe, closed for three days. Yet 
the holiday may be longer; among the Ait Temsâmän it 
lasts for sevcn days, including three days before and three 
days after the 'âSûra day, during which the schoolboys walk 
about collecting money for th&fqï, so as to induce him to give 
them a whole week’s holiday. At Fez the college students 
are frec for fifteen days, from the fifth to the nineteenth 
inclusive ; but the actual Holiday may be longer, since the 
work at the colleges is suspended on Wednesdays, Thursdays, 
and Fridays, and if the first day after the holiday happens 
to be either a Saturday or a Tuesday, which are unlucky 
days, the studies are generally resumed only on the following 
Sunday. The Ulâd Bü'äzîz refrain from washing wool, 
weaving, and moving their tents on the first twelve days of 
the month. If the taboo forbidding work on a certain day 
or on certain days in the month of the ‘Âsör is transgrcssed, 
it is said that the work will not succeed, or that there is no 
baraka in it, or that some evil will befall the transgressor. 

At Fez and Tangicr people refrain from sweeping their 
houses. on the 'äSûra day, lest they should sweep away the 
resq from the house. It is têra for all residents of Fez to buy 
a broom in the month of the ‘Âsür ; should anybody do so 
there would be a death in the house. If a person has appro- 
priated a thing belonging to somebody else, especially if 
the owner is a woman, the latter says, Älldh id]}}iâlha 'âlik 
bä l-hlâ uj-jlä u Säftâbëf 'äSûra, “ May God let it (that is, the 
appropriated object) bring on you emptiness and expulsion 
and the broom of 'âsûra " (that is, death). The same phrase, 
preceded by the words ‘‘ If you have taken it ”, may be used 
if somebody is suspected of having taken an article which is 
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missing ; or thc suspected individual may defend himself by 
saying, “ If I have taken it, may God bring on me emptiness, 
etc.”. At Tangier no broom must be bought and brought 
into the house on the first ten days of the month ; if this rule 
is not observed the resq wiil be swcpt away from the house 
for the whole year. The Ait Warâin make all brooms they 
may require during the month of the ‘Âäür in advance, be- 
cause no broom can then bc taken into the house. Among 
the Ait Temsâmän no brooms must be made on the 1 äsûra 
day. It is necessary to refrain from sleeping in the daytime 
on that day (Tangier, Ait Warâin) ; he who does not observe 
this rule will become ill or be sleepy thxoughout the year 
(Ait Wäryâger). At Tangier matrimonial intercourse should 
be suspended on the 'âiûra eve, since a girl conceived on 
that night would be born without the distinctive character- 
istic of a virgin. In Andjra and among the Ait Wäryâger 
there is a similar taboo of longer duration, lasting for the 
first ten days of the month ; the latter maintain that a child 
conceived in that period would be deaf and dumb, and thcy 
consider it advisable to refrain from sexual intercourse even 
till the end of the month. The scribes of the Ait Temsâmän 
say that a child or an animal conceived in the month of 
the ‘Âsur will never have any offspring. 1 Among various 
tribes no hen is said to be allowed to sit on her eggs in this 
month, because if chicks were hatched during it they would 
drink of the water with which some dead body has been 
washed—in other words, somebody in the house or tent 
would die (tliâina, Ait Nclër, At Ubâhti, Ait Wäryâger). 
But I have also heard another explanation of this taboo, 
namely, that the chicks would die. 

Various mourning taboos have to be observed in the 
month of the 'Âäfir. 2 3 It is a widespread rule that there 
must be no weddings during it (Fez, Tangier, Andjra, Ulâd 
Bû'äzîz, Ait Wäryâger) ; but among the Ait Warâin this rule 

1 At Kcf, in Tunis, again, “ quand l’épouse accouche en moharrem, 

le mari est médiocrement content. De même, si un animal domestique 
met bas ” (Monchicourt, loc. cit. p. 286). But at Tangier I was told that 
it is fortunate to be bom in this month. 

3 See also Castells, op. cit. p. 7. 
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is only observed by shereefs, and among the Bni 'Äros the 
interdiction of celebrating marriages is restricted to the first 
ten days of the month. At Fez the haddâräf > tabbâlïn, and 
älîyen, who are not allowed to play on their instruments in 
a house of mourning, are also forbidden to do so between the 
tenth and the twcnty-fourth days of the month of the ‘Âäûr, 
and at Tangier all music but that of string-instruments is 
prohibited throughout the month. The women refrain from 
the use of henna on the 'äsûra day (Bni ‘Äros), or on the first 
three (Tsül) or ten (Tangier, Amanüz) days of the month, or 
on other days as well (Fez, Ait Wäryâger). The washing 
of clothes is tabooed on the first three (Tsül) or ten (Tangier) 
days, or on thc ‘äSâra day (Bni ‘Äros) or the two following 
days besides (Fez), or after that day till the end of the month 
(liiâina). The Amanüz refrain from travelling and shaving 
during the first ten days of the month. Mourning taboos 
are particularly compulsory on shereefs- Among the Ulâd 
Bû'äzîz they and their fiúddam must not have their heads 
shaved nor their clothes washed from the first day of the 
month till thc 'äSûra cve, but must observe mourning. At 
Tangier the shereefs are subject to the same taboos and must 
keep away from all entertainments and refrain from white- 
washing their houses throughout the month, while their 
women are forbidden to use henna during the same period ; 
it is believed that a deviation from these rules would cause 
misfortune to the family. In Andjra I was told that if a 
shereef in this month attended a feast where there was 
music, or had his head shaved, he would die in conse- 
quence. Among the Igllwa and at Aglu shaving is likewise 
refrained from by shereefs ; he who shaves in the month of 
the ‘Âäûr, said one of my informants, is not a shereef. The 
Sultan must refrain from travelling during this month. 

Mourning rites very similar to those just mentioned are 
in this month practised in Tunis, 1 where some people attribute 

1 Monchicourt, loc. cit. p. 286:—“ Au Kef, le mois de l’Achoura est 
plutôt considéré comme funeste. Aucun mariage, aucune circoncision 
ne sont célébrés â ce moment. Les fenames cessent de s’appliquer du 
henné et ne doivent pas pousser de you you de joie. Les hommes ne se 
font ni raser ni couper les cheveux. . . . Moharrem, mois sacré, est ainsi 
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the mourtiful character of the month to the dealh qf Fätimah’s 
sons by 'Alî, al-I;Iusain and al-Hasan. 1 In Egypt it is at 
any rate considered unlucky to make a marriage contract in 
Muharram, and the almsgiving on the tenth day is associated 
with al-IJusain’s death at Karbalâ ; but the first ten days 
of this month are considered as " cminently blessed, and arc 
celebratcd with rejoicing”. 2 Among the Shî'ah Moslems 
of Pcrsia and India, on the othcr hand, these days are 
observed as a period of mourning in commemoration of the 
martyrdom of al-IJusain 3 or of " the martyrdoms of ‘Alï 
and of his two sons, ïdasan and IJusain ”. 4 

In Morocco, also, the mourning is held to be observed 
on behalf of the sons of 'Alî—Sîdna lâ-IJsen u 1 -IJÔsin, as 
they are called in Fez—who are said to have died on the 
'äsûra day. In Andjra and among the Ait Wäryâger, 
however, it is popularly believed that the Prophet dicd and 
was buried on this day, and that it is he who is mourned for, 
especially by his descendants, the shereefs. The Ulâd 
Bú'äzîz say that they mourn for 'AisSr ('Âsör) ; and their 
mourning does not consist in taboos only. On the first 
evening of the month, when the new moon becomes visible, 
the unmarried girls scratch their faces, as when somebody 
has died, and wail, Hâya bâba 'AiSôri â'lih hälêgt s'Sri, 
hâya haih bâba 'AiSör mät , “ Ah my father ‘Aiäör, for him 
I have cut my hair (in mourning), hâya haih (a usual 
exclamation on a death), father ‘Ai§ 5 r has died ”. This 
wailing is then repeated on every evening till the ninth day 
of the month. On the following day, the tenth, girls whose 
hair is not so thick as they wish, take a date, smear it with 
a mixture of water, saffron, and dried and pounded roses 
and pinks—a mixture also used for the smearing of the head- 
stones of graves—tie round it a little hair from their heads, 

regardé comme un mois néfaste au sens religieux de ce demier adjectif. 
Cette croyance n’est pas aussi vive â Kairouan ”. M. Gaudefroy-Demom- 
bynes states (loc. cit . p. n) that at Tunis the old women abstain from all 
needle-work on the tenth day of Muharram and put on red dresses as a 
sign of mouming. 

1 Monchicourt, toc. cit. p. 287. 3 Lane, oj>. cit. p. 432 sqq. 

3 Hughes, A Diciionary of Islam (London, 1896), p. 407. 

4 Sell, op. cit. p. 306. 
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wrap it up in a small piece of calico, and then either bury 
it or throw it into a well ; this is supposed to give to the 
girl an abundance of hair. The interesting feature of the 
rite is that the date which is buried or thrown into a well 
is said to be bâba ‘Aisör, “ father 'Aisör Ceremonial 
burials on the same day have been reported from other parts 
of the country. At Settatj in the Shäwîa, the children dig a 
holc in the ground and bury in it a puppet made of a bone 
enveloped in rags ; 1 and among somc Berber tribes, also, 
a puppet, which is callcd “ ‘Âsur ”, “ my brother ” or “ uncle 
‘Âsur”, or “ the bridegroom of 'Äiûra”, is buried or de- 
stroycd. 2 

The mythical being ‘Aiäôr or Bâba ‘Aisör, for whom the 
people mourn, 3 is obviously a personification of the Old 
Year, which has been succeeded by thc New. He corre- 
sponds to the female spirit of an old and hideous appearance 
called Hagûza—a name derived from the word ‘ägûza, 
meaning an old woman—who represents the Old Year of 
the solar calendar, 4 and to Tamgart, meaning the same, who 
represents the end of the winter. 8 So also the burial of the 
date called Bâba ‘Aiäör, or of the puppet called by some 
similar name, is the burial of the Old Year. M. Laoust 
suggests that the puppet which is buried or destroyed 
represents the spirit of vegetation, though he also seems to 
regard it as a symbol of the year which has come to an end ; 6 
but I can find no sufficient ground for that suggestion. That 
the puppet is carried about in the gardens or the fields, as 
well as in the village, does not prove that it is a personifica- 
tion of the spirit of vegetation which is supposed to impart 
baraka to the crops. It may be a means of ridding the 
plantations of evil influences, which are attracted by the 
puppet and afterwards destroyed with it; this would be in 
the style of other rites practised at the same period. There 

1 Villes et tribus du Maroc : Casablanca et les Châouîa, ii. 302. 

2 Laoust, Êtude sur le dialecte berbire des Ntifa, p. 319 ,• Idem, in 
Hesféris, i. 30 sqq. 

3 According' to M. Doutté {Merrâkech [Paris, 1903], p. 371), the same 
personage is mentioned in mouming chants in the Rahâtnna. 

4 Infra, p, 161. 6 ' Infra, p. 174, 

6 Laoust, in Hesfêris, i. 32 sq. 
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are other puppets which are of interest in this connection. 
At Fez the broom, or one of thc brooms, of the household 
is on the ‘âsûra day dressed up as a bride with a silk kerchief 
and made to lean against the wall in an upright position. 
Among the Ait Warâin, again, the women on the previous 
evening dress up a piece of wood as a woman, lift it up, and 
dance with it, singing and playing on their tambourines ; 
they call this puppet Tanjawîya, meaning a woman from 
Tangier, which indicates that she is regarded as a ncwcomer. 
I presume that the dressed-up broom and piece of wood 
represent the New Year with its anticipated joys and good 
luck, just as olher puppets and Bâba 'Aiëör impersonate the 
Old Year with its worries and evils. 

It seems that the ignorant women of Dukkâla really 
have a truer conception of the mourning at ‘äH&ra than the 
learned theologians of Islam. We have reason to believe 
that the mourning for Sîdna Iâ-Hsen and 1-Hôsin on that 
occasion has the same origin as that for Bâba ‘Aisör, being 
only an islamised interpretation of rites connected with 
the Old Year. In his interesting book on the Muharram 
mysteries among the Tartars, Dr. Lassy justly observes that 
these mysteries appear to refîect the very character of the 
end of the year, and that it is not surprising to find the Year 
End, which is considered “ a most unpropitious season and 
one when the doings of the people in a particular degree are 
directed upon the getting rid of the besetting misfortunes 
of iife ”, connected with the commemoration of the most 
calamitous event of the Shï'ah history. 1 

There are other rites connected with death that are 
practised at this time of the year. On thc 'äïûra day the 
peopie visit the graves of their dead friends, pour water 
over thcm, and distribute alms at them. Not infrequently 
recitations from the Koran are made there, and in some 
parts of the country sprigs of myrtle are put on the graves. 
Alms on behalf of the dead are also given to poor people 
and children at other places than the cemetery, and water 
or small jars are frequently distributed in charity. 2 

In many places a masquerade or carnival takes place in 

1 Lassy, op. cit. p. 234 sqq. 3 Infra t p. 481 sqq. 
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the month of the ‘Âäûr. When the Court is in Fez the Sultan’s 
soldiers arrange there a great show, which is performed 
before the Sultan on the 'äsâra eve and on the following 
nights till the end of the month in the houses of his ministers 
and other dignitaries or wealthy persons. An essential 
feature of this show is a large toy-house, called bsât, made of 
cardboard ornamented with designs in different colours and 
mounted on wooden frames, and provided with a cupola 
like a saint’s tomb. It is illuminated inside with candles, and 
is carried by soldiers, who are surrounded by other soldiers 
holding paper lanterns on bamboo canes. It is followed by 
a procession comprising a large number of persons dressed 
up as different sorts of people, spirits, and animals, as also 
some other conspicuous objects besides the toy-house. 
There is the tall image of a serpent-Iike monstcr, called s-Sät, 
made of wood, with the head of a man and a long beard, 
its body being covered with black calico and its head with 
sheep-skin-; it is carried on a cane by a soldier, who niakes 
it dance and bow. There is a bdbbör, or steamer, made of 
wood, with masts and sails and a smoking funnel, dragged 
along on wheels, with its captain pushing it from behind. 
There is the m-üsêqa dë l-bsät, a band of musicians playing 
on toy instruments imitating those used in the Sultan’s army, 
and one beating a drum. There are, besides, four §lîyen 
with their respective instruments — the 'üd (mancjoline), 
kämânja (violin), rbäb (two-stringed fiddle), and tar (tam- 
bourine)—and some twenty or thirty mwâlïn d-dâqqa with 
bnâder (plain tambourines), agwâlât* (short clay cylinders 
with skin), and qârqba (castanets). There is a fat qâdi, or 
judge, wearing a ridiculous cupola-shaped headgear and 
accompanied by two or three scribes. There are two 
representatives of häl Mekka , the shereefs at Mecca, who 
sing in the eastern dialect; some six or eight Därqâwa with 
very tall caps made of reeds wound round with green turbans, 
rosaries of common shells, and long and thick staffs in their 
hands, singing the grossest obscenities ; 1 a man dressed up 

1 They sing :—Sädäfî därqawd mä rifû kidarî (meaning a pack- 
horse, but used as a name for a grown-up youth who gives himself up to 
passive pederasty), kidarîfë l-hdluua (another name for the zúwia of the 
VOL. II O 
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as a sûwâfa, or fortune-telling woman, equally indecent in her 
talk ; 1 three or four qhäb or issîrdf, prostituted women (like- 
wise represented by men), who address themselves especially 
to shereefs or other highly respected men, accusing them of 
not having paid their fees ; and the samc number of 'ärîfâf, 
or superintendents of the prison for women, who beat the 
qhäb when complaints are made that they have not kept their 
appointments though paid in advance. There are several 
Drâwa, men from the Drä, some with a lîra (cane flute) 
and the others with a béndïr (tambourine), on which they 
play, marking time with their feet ; a number of Gnâwa, 
one with a hândqa (the Fez name for the gêmbri, or diminu- 
tive two-stringed guitar, used by the Gnâwa) and the others 
with qâqbäf (castanets); some old ihûd, or Jews, with masks 
of sheep-skin and beards, each playing on a tar (tambourine), 
and the same number of ihudîyäf, or Jewesses, their wives, 
one of whom gives birth to a child with shrieks of agony 
when a performance is made in a house; some four or five 
nsâra, or Christians, among whom are a basador, or 
ambassador, his fúrjmân, or dragoman, with copybooks in 
one hand and keys in the other, and his servants carrying 
a chair; and a râqqä$, or Moorish courier. There are, 
moreover, some jnün, represented by boys dressed up in red 
jackets and trousers, with white masks over their faces and 
long projecting teeth, holding in the hand a big needle with 
which they try to prick the people as they pass along. There 
are two other spirit-beings, 1-Göl and I-Gôla, the former with 
the face of a man and a big beard of wool, and the latter 
with the face of a woman and breasts made of sacks, so long 
that they can be thrown over the shoulders ; their genitals 
are particularly conspicuous, and at the performanccs in 
houses they dance and have intercourse. There are a jmel, 
or camel, represented by a man dressed up as a camel and 


Därqâwa) fäyäkttl l-gdlwa (testicle). They repeat thc two last words 
many times, jumping up and down and knocking the ground with their 
staffs. They also sing :—Hâna bujjâj kïf jîna u glawinâ fî dind, men 
bäbb Ü-Hli ya'têna búwya (copulation) iiâwya, fkfîna. 

1 f\\t says, Sêlt'i u süwélfi uid ‘la trëg l-babs 'auwilfi u nisîn 
fâtsalni ‘an (instead of ’äia) bâlek wäiitvâlêk u s-zebb {$txi\%} fqâ'ak (anus). 
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carrying a camel’s skull on a stick, with a pack-saddle on its 
back and a kettle on the top of it, and a jêmmäl, or camel- 
driver, who shouts to the people to get out of the way; as 
also a nmer, or leopard, and a némra, or leopardess, which 
copulate in public. 

When this motley crowd visits a house the bsât is carried 
in first. Then the masqueraders enter in separate groups, 
in no definite order, one giving place to anothcr. Each part 
of the programme, the exhibition of the bsât as well as ihe 
performance of each group, is called a jrâja (plur jrâjäf 
or jrâij ), and it has to be paid for separately. Thc moncy 
is given to the so-called âmïn, who enters together with the 
bsät. He is a qâid r-rha, or battalion commander, and the 
other persons in the show are mostly soldiers, although there 
are also hired performers among them. The masqueraders 
try to excel each other in indecencies, the qâdi as well as the 
qhâb, and the better they succced the more money is paid 
to the âmin. The most decent of the lot seems to be the 
Christian ambassador. He sits down on his chair, looks into 
his copybooks and writes, and receives letters from the 
courier. 

This show is collectively named bsât, like the toy-house ; 1 
and the same name, or bsät, as it is also pronounced, is given 
to the 'äsâra play in other Moorish towns, even when there 
is no representation of a house — for example, at Mazagan, 
where two paper lanterns with lighted candles inside are 
carried about in a procession made up by persons dressed 
as Christians and Jews, who walk from house to house and 
receive money from the people. 

In country districts which have a masquerade in the 
‘Âäfir neither a toy-house nor lanterns are, so far as I know, 
connected with it. At Aglu a party dress themselves up to 
represent a variety of persons and animals—an old man and 
an old woman, Jews and Jewesses, Christians, a she-ass, a 
hyena, a leopard, a lion, and a wild sheep iudäd'). They are 
called îmgarn îyüd, “ the chiefs of the night ”, because they 

1 Ulustra.tions of such toy - houses, aftcr photographs taken by 
M. Wattier, are reproduced in M. Laoust’s essay in Hespéris, vol. i., 
in connection with the text, p. 255. 
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walk about at night, commencing on the evening of the 
twelfth day of the month and not finishing the tour until they 
have visited all the villages of the tribe. They imitate the 
idioms of the persons or the sounds of the animals they 
represent, they sing and play, their talk is most lascivious, 
and the behaviour of the old couple in particular is as indecent 
as it could be. Among the Imintagen, on thc 'âsûra day, 
four men dress themselves up as a Jew, a Jewess, an Arab, 
and an Arab woman ; the Jew has a paper mask over his 
facc, and the Arab a mask made of a pumpkin peel. The 
audience insult the Jew, thc Arab robs him of his wife, and 
whcn the poor husband tries to get her back he is shot dead 
by the Arab with a toy gun made of cane. Masquerades in 
the ‘Äsür have also been recorded from other parts of 
Southern Morocco, 1 as well as from Algeria 2 3 and Tunis. 8 
But în most country districts of Morocco they are held at the 
Great Feast, and where a masquerade occurs on some other 
occasion, either in the 'Âäör or at the New Year of the soiar 
calendar, there may be another one at the Great Feast. 

The bsät is connected with the Muharram mysteries of 
the Shï'ah Moslems. The toy-house resembles “ the tomb 
of al-Husain ”, which figures in those mysteries, and at 
Tangier I heard it actually said to be the qôbba of Sîdna 
lâ-Iisen u Sîdna 1-Hosâin. But in other respects the Moorish 
masquerades differ essentially from the mysteries of the 
Shï'ahs. They are frolicsome and frivolous, and have 
nothing of that mournfulness which characterises many other 
rites of the ‘Âäür ; the very word bsät, though applied to the 
imitation shrine, is probably derived from the verb basaf, 
which in one of its forms means “ to rejoice ”. 4 * These mas- 
querades greatly resemble those of the Great Fcast, and may 
thcrefore be conveniently discussed in connection with thc 
latter. In the present place I shall say only a few more 

1 Laoust, in Hcspéris, i. 259 sqq .; Doutté, Magie et religion dans 
PAfrique du Nord, p. 506 sq. (Hâha, Shiâdma). 

2 Biarnay, op. cit. p. 213 sq. (VVargla) ; Doutté, op. cit. p. 499 sqq. 

3 Monchicourt, loc. rit. p. 287 sqq. 

4 Wahrmund, Handwörterbuch der neu-arabischen und deutschen 

Sprache, i. (Giesscn, 1898), p. 215. Cf. Castells, op. cit. p. 8 n. 3. 
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words about thcm. While they lack the central figure of 
the Great Feast carnival—the man dresscd in the skins of 
sacrificed animals—therc is in some of them a being which 
does not seem to occur in that carnival, namely, the image 
of a hideous monster. In the carnival of Tangier, also, 
figures a serpent-monster, called s-Sat, with the head of a 
woman ; 1 * 3 while some Berber tribes of the south have their 
“ ogre ” or “ ogre of ‘älûra ‘\ a The meaning of these 
images can only be a matter of conjecture. Perhaps they 
were meant to frighten away evil spirits or prevent them from 
doing mischief; the Sât at Fez is said to represent a big 
serpent living in the desert, which is known to bar the way 
for travellers. Perhaps also they are representations of the 
Old Year in all its hideousness. The old man figuring in the 
‘Âs5r masquerade 8 seems at all events to express such an 
idea; in Tunis he is called “ the greybeard of ‘äïâra ”, 4 * and 
in some parts of Algeria the same name is given to the whole 
carnival. 6 But in the carnival the Old Year is no longer 
mourned for, like Bâba ‘Aisör in Dukkâla ; it is merely an 
object of ridicule and mockery. 

An interesting object is the big “ steamer ”, It seems 
too important a feature of the show to be looked upon merely 
as an accessory to the Christian ambassador and his attend- 
ants, who themselves only play a secondary part in the play. 
Moreover, at Tarudant it is said to be thc custom for children 
on the ‘älâra day to go about in “ une sorte de carriole ”, 
which is called ssjîna, a berberised form of the Arabic sfîna, 
which means " ship ” ; and a similar custom is said to exist 
at Salli. 6 The bâbbôr is presumably connected with boat 
ceremonies found elsewhcre. In Luxor, in Egypt, there are 
three boat processions every year, namely, at the festivals 
commemorating the birthday of its patron saint and that of 
the Prophet and at the beginning of Ramadän ; and much 
revelry and debauchery were formerly connected with thesc 

1 For a similar monster in a camival held at Rabat, see Castells, op. cit. 

p. 8 n. 3. a Laoust, in Hespéris, i. 259 sqq. 

3 See ibid. p. 279 sqg. 4 Monchicourt, loc. cit. p. 390. 

6 Doutté, Magie et religion dans VA frique du Nord, p. 499 sqq. 

6 Laoust, in Hespêris, i. 291 n. 1. 
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festivals. Professor Scligman connects thcse rites with the 
importance of the boat in ancient Egyptian cercmonial, as 
shown by thc number of representations of sacred boats on 
sledgcs or wheels which have come down to usd He also 
points out that the “ Moormen ” of Ceylon have a ceremony 
in which figures a boat on wheels, and maintains that it is a 
survival of an old Egyptian rite which, after being absorbed 
into Islam, was introduced by “ Arab ” traders into Ceylon. 2 
It may be added that during thc closing years of thc Roman 
period, according to Apuleius, a naval procession in honour 
of the Egyptian Isis was held at the opening of navigation 
in spring, a ship richly equipped and ladcn with spices 
being then sent to sea as an offering to the goddess. 3 Boat 
ceremonies have also been widely distributed in Europe. We 
know that in the sixth century B.C. a ship, dedicated to 
Dionysius, was driven on wheels through the streets of 
Athens ; and a ship-waggon was in use at a spring festival 
in certain parts of Germany. 4 The original meaning of these 
ceremonies is not clear ; but they may have served a cathartic 
purpose. Vessels laden with disease-demons or misfortunes 
are found among many peoples. 5 And like the Moorish 
carnivals, those of Europe are combined with purificatory 
ceremonies, such as fire and water rites. 8 

The Month of the Mûlüd 

The third month of the Muhammadan year, Rabï'u 
’l-Awwal, is in Morocco called $-$har dë l-miîlüd ( l-mâulüd , 
I-méilüd), " the month of the Mûlüd ”, or simply l-miilüd 

1 Seligman, ‘ Ancient Egyptian Beliefs in Modern Egypt’, in Essays 
and Studies presented to William Ridgeway on his sixiieth Birthday 
(Cambridge, 1913), p. 453 sq. 2 Ibid. p. 454 sq. 

3 Apuleius, Metamorphoses, xi. 16. 

4 Rademacher, ‘ Carnival in Hastings, Encyclopadia of Religion 
and Ethics, iii. (Edinburgh, 1910), p. 226; Clemen, ‘ Dcr Ursprung 
des Karnevals in Archiv fiir Religionsnnssenchaft, xvii. (Leipzig, 
1914), p. 147 sqq. 

5 Frazer, The Scapegoat (London, 1913), p. 185 sqq. 

9 Rademacher, loc. cit. p. 227; Sartori, Sitte und BraucJi, iii. 
(Leipzig, 1914), p. 105 sqq. “Fastnacht ist ja überhaupt eine Zeit der 
Reinigung ” (ibid. p. 117). 
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(l-mâulüd, l-mét/üd)or, amonglheBerbers, bysomebcrberiscd 
form of the same word. These names are given it on account 
of the feast celebrating the birth of the Prophet, which com- 
menccs on the twelfth day of the month and lasts for a weelc. 
Thc first day of this feast is called nhâr l-'îd , “ the day of 
the feast”, and the previous night lïlf f-mûlüd or lîlf l-'îd. 

The Mûlüd is a particularly blessed monthj and all 
children born during it are considered fortunate. On the 
evening preceding the fîrst day of the month the Hamzîya 
and the Bûrdah of Sîdi al-Bûsïrï are recited in many of the 
mosques between sunset and the hour of the evening prayer ; 
these recitations are repeated on every evening until the eve 
of the feast, and on the last occasion thcy are continued till 
daybreak. On this nighl also minor mosques, sâwiäf, and 
shrines arc illuminated, and the same recitations are made 
there. At Tangier the house attached to thc zâwia of Mûläi 
‘Abdlqâder, which is inhabited by shereefs of his family, is 
then visited by a crowd of women, who play and sing the 
prayer for the Prophet throughout the night. At daybreak 
they get up and salute the birth of Muhammad, who is said 
to have been born at that hour ; and in cclebration of thc 
same event twenty-one cannon are fired at the fort. On the 
eve of the seventh day of the feast (lîlt s saba' l-'ïd ) there are 
similar gatherings in the houses of two shereefs belonging to 
the family of Sîdi Mühâmmed l-Ha^j. 

The fïrst day of the feast is kept as a holiday, but labour 
is also suspended on other days of it. At Fez the shops 
are open throughout the preceding night, but are then closed 
for three days, except those of the butchers, which are kcpt 
open in the morning. M any people abstain from work during 
the whole week. The colleges are closed between the first 
and the nineteenth days of the month and the schools between 
the tenlh and the eighteenth; and between the second and 
the ninth the latter are only open for an hour or two in the 
morning. The Ait Sâddën keep the whole week of the feast 
as a holiday. Among the Ait Y'úsi the women perform no 
other work than such as is necessary for the preparation of 
food during the three days preceding the feast and during 
the week of the feast itself. 
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At the time of the feast the people enjoy themselvcs with 
banqueting, powdcr play, target-practice, singing, playing, 
and dancing. At Tangier friends visit each other on the 
morning of the first day of the feast and breakfast together 
on hérrbell —consisting of pounded wheat with the husks 
removed, boiled in water and mixed with butter, and some 
honey in a hole made in the centre—or 'äsêda —a porridge 
made of semolina ( smïd ) with the addition of butter and often 
honey as well; and there are similar banquets on the eve 
of thc seventh day. In thc Hiâina on the first day of the 
feast the men fire their guns at cfaybreak and the women 
trill the zgârîf ; later on there is powder play on horseback 
and in the afternoon target-practice. Among the At Ubâhti 
everybody who owns a gun fires it on the eve of the feast, 
and the women play and sing, as they have been doing every 
night since the beginning of the month ; and on the following 
morning the men go on horseback to the place of some 
shereef, where they practise powder play till ‘âsar, while the 
women assemble there to play and sing. 

In some parts of the country this is a favourite time for 
the circumcision of boys, 1 and many saints have then their 
yearly festivals. 2 On the ninth day of the month the ‘Esâwa 
of Fez start for Mequinez with flags and music, practising 
their usual hâdra till they reach the river outside the town, 
when they mount their animals. People kill and throw to 
them sheep and goats, which they tear to pieces and eat 
raw. This particular ziâra is called l-frîsa. 

The women paint their hands and feet with henna, their 
eyes with antimony, and their lips with walnut root on the 
eve of the feast. Among the Ait Sâddën many of them also 
smear their hair with henna on the following day. Among 
the Ulâd Bu'äzîz the boys and Jads, on the eve of the feast, 
put some henna on the palms of their hands, while the 
grown-up men only dip one of the finger-tips in henna, or 
if they put a little of it on the palms wipe it off at once ; and 
they also apply henna to their horses, camels, cattle, and 
sheep, and to the ridge-pole of the tent. This is said to be 
good fäl. At Tangier the women on the morning of the 
1 Infra, pp. 420, 421, 423, 429. 2 Supra, i. 175. 
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fîrst day of the feast paint with biue a vertical stripe, called 
gammâza, between the eyebrows or behind the ears of their 
little children to protcct them from the evil eye. 

Rajäb and Sa'bän 

In the seventh month of the year, Rajab—in Morocco 
called Rajäb, Rjeb, or Rjem—many persons fast on thc 
twenty-sixth and the twenty-seventh days ; some persons 
also on the first, fifteenth, and last day, or on one of them, 
or on every Monday and Thursday ; and a very few on every 
day of the month. The twenty-seventh day is called nhär 
l-mâ'räj or simply l-mâ'räj, and the preceding night lïlf 
l-mâ'râj. This night is the anniversary of the Prophet’s 
miraculous ascension to heaven, and those who can afford 
it celebrate it by having good food. At Tangier fowls are 
eaten both on that and on the following night; the schools 
are closed between the twenty-fifth and the twenty-seventh 
days ; and on the twenty-seventh before sunset the women 
go to the country to gather a ’certain grass called kässâba, in 
order that there shall be an abundance of good things, such 
as animals, food, and clothes, during the year. There is also 
a little feast ( mûsem) on the fifteenth day (Fez), 1 or on the 
first Thursday of the month (Tangier). 

In the following month, Sa'bân—pronounced Sa'bän— 
many persons fast on the fourteenth and the fifteenth days ; 
some persons also on the first and the last day, or on every 
Monday and Thursday ; and a very few throughout the 
month. The fifteenth day is called fzmïm l-'ämâr or fzmïm 
l-arwäih, because the angels are then supposed to make out 
the account of everybody’s life ; or nhär n-nêsha, “ the day 
of the copy ”, because on the preceding night —lïlf n-nesf 
mën Za'bän —God is said to give to the angel of death a book 
containing a record of all living beings destined to die during 
the ensuing year. I have not heard in Morocco the belief 
that on that night the lote tree of Paradise, the leaves of 

1 Cf. ‘Abd el 'Aziz Zenagui, ‘ Récit en dialecte tlemcénien ’, in 
Journal Asiatique, ser. x. vol. iv. (Paris, 1904), p. 100 sq. (note by 
Gaudefroy-Demombynes). 
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which are inscribed with the names of all iiving human 
beings, is shaken, and that when a person is lo die in the 
year his leaf falls on this occasion ; 1 it is said there that the 
leaf of the sidräf l-munfahä on which a person’s name is 
written will fall forty days before his death. The food par- 
laken of on the night in question is better than usual; at 
Tangier fowls are eatcn both then and on the following night. 
The schools there have a three days’ holiday, between the 
thirtecnth and fïfteenth. At Fez particular notice is taken 
of the last threc days of the month, which are also considered 
to be possessed of baraka. Schools, government offices, and 
shops are closed on these days, feasting and picnics take the 
place of work, and on thc roofs of houses, in the gardens, and 
in the streets there is a constant firing of guns, which reaches 
its climax and comes to an end when the new moon of 
Ramaqlân is seen. 

We have in an earlier chapter noticed the activities of 
the Gndwa in Sa'bän, their sacrifices to the jnün and other 
practices. 2 That this month contains an element of danger 
is instanced by two taboos observed by the Ait Temsâmän. 
They must then refrain from bringing earth of any kind into 
their houses ; and they remove the eggs from their hens, 
since no chicks must be hatched in Sa‘b|n. 

At Fez it is the custom for the married women at any time 
either in Rajäb or Sa'bän to assume for three or four days 
exactly the same attire as is used for the same length of time 
in Ramadân by girls who are still too young to observe the 
fast, with the addition of so-called rfâfed of embroidered silk 
over the ears ; and they are also painted with henna in the 
same way as such girls in Ramadän, 3 with the exception of 
old married women, who are painted without designs. When 
the wife is thus dressed up, her husband, if he can afford it, 
gives in his house a feast, to which he invites the men of his 
own and of his wife's family and othcr friends. If, howevcr, 
any of his or his wife’s relatives has died during the year, 
these practices are not to be observed. 

1 Lane, op. cit. p. 477 sq. 

a Sttpra , i. 380 sq. 3 Infra, p. 98 sq. 
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Ramadan 

After Sa'bän follows Ramadän, popularly called Râmdän, 
thc ninth month of the Muhammadan ycar. In towns the 
eve of it (lïlt* râmdän ) is announced at sunset by the firing' 
of cannon, “ echoed by guns in the villages, through which 
the firing rapidly carries the news to a distance ”. 1 At Fez 
and in other towns the múdden's call to the sunset prayer is 
followed by the monotonous sounds of the úfir, a long and 
straight trumpet, which is blown by the nSffär for about five 
or tcn minutes. Aftcr the call to the evening prayer he again 
sounds his trumpet from the tower of the mosque, this time 
for a quarter of an hour ; and on the following morning, 
two hours before daybreak, he ascends the minaret a third 
time and blows the trumpet for a whole hour. This is 
repeated on every evening and morning throughout the 
month, but at sunset time only on the last day of it after the 
new moon has appeared. Every great mosque at Fez has 
a nSffär attached to it, and the same is the case with the 
majority of the smaller mosques, while the Qarwîyin and the 
Andaius have two nf&jar each, who blow their trumpets 
together. In the evening the nSffâr is followed at the 
minaret by a gâiyât , or hautboyist, who plays on his gâita 
for a quarter of an hour. In the morning before daybreak, 
shortly after the nSffär has finished his music, the minaret 
is ascended by the múdden , who first repeats the formula 
A’ûdu billâhi men S-Htan är-râjïm, " I take refuge with God 
from Satan the stoned one ”, and then begins to sing various 
religious songs ; he is singing for about three-quartcrs of an 
hour, till dawn, when he chants the call to prayer. The 
múdden is singing thus beforc daybreak not only throughout 
Ramadän but also during the other months of the year. 

The most important feature of Ramadän is the complete 
abstinence from food, drink, and cohabitation from daybreak 
to sunset which is enjoined upon every Moslem, with the 
exception of young children and idiots, as also sick persons 
and traveliers, who are allowed to postpone the fast to another 
1 Meakin, The Moors (London, 1902), p. 251 sq. 
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timc. 1 2 In Morocco it is considcred an infringement of the 
fast if a person smokes, if he picks his teeth so that blood 
oozes out, if he purposely causes himself to vomit or at least 
if he does not wash his mouth after vomiting, if he pares 
his nails, if he burns incense, if he telis a lie, and in the 
opinion of some people if he smells a flower or puts a coin 
between his teeth. Thc women must also refrain from the 
use of henna, antimony, and walnut root, and are not allowed 
to smear thcir hair with oil. 3 Although thc Prophet, accord- 
ing to the traditions, actually disapproved of travellers keeping 
the fast of Ramadän unless perfectly able to do so, 3 they do 
not readily take advantage of the privilege granted them, 4 5 * 
and the case is similar with sick persons ; B it was impossible 
for me to induce my secretary from Andjra to take a tablet 
in the morning to remove his headache. On the other hand, 
lying-in women do not fast, and it is generally considered 
necessary that menstruating women should refrain from 
doing so 8 and that they should take a hot bath before 
resuming the fast, which is looked upon as a holy rite not to 
be observed by a woman in a state of impurity. If a person 
who is obliged to fast is seen eating, stones are thrown at 
him and he is put in prison for the remainder of the month ; 
and formerly he was stoned 7 or ftogged to death. The 
heretical At Zihri (Zkara), however, do not observe the fast 
of Ramadän. This I was toid by an eye-witness from a 
neighbouring tribe, who visited them in that month. 

As to the origin of the fast of Ramadän, the story is told 
in Morocco that when Sîyïdna Âdam had eaten the forbidden 
fruit in Paradise, God punished him by commanding an 

1 Koran, ii. 180, i8i, 183; Sell, op. cit. p. 279 sg. 

2 Cf. Sell, op. cii. p. 281. 

3 Miskkät, vii. 5 (English translation, vol. i. 476 sqq.). 

4 C/. Burckhardt, Notes on the Bedouins and Wahdbys (Londou, 
1830), p. 57. 

5 C/. Burton, Personal Narrative of a Pilgrimage to Al-Madinah 
and Aieccah, i. (London, 1898), p. 74. 

8 Cf. al-Buijari, Sahîh, vi. 6 (French translation by Houdas and 
Mar?ais, vol. i. [Paris, 1903], p. 112). I was told, however, that among 
the Ait Wäryäger women fast even during their menses. 

7 Cf. Addison, West Barbary (Oxford, 1671), p. 2x1. 
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angel to take him down to earth, where he had to stay till 
his death and fast for thirty days, during which time the 
forbidden food remained in his body. As has been said 
above, 1 it is believed that he who keeps the fast of 
Ramadän will be pardoned all his past faults, and this bclief 
is in agreement with the Muhammadan traditions ; but the 
origin of the fast is not explained by it. There is no evidencc 
that it was an ancient pre-Muhammadan custom to fast 
in Ramadän. 2 On the other hand, the Harranians, or 
“ Sabians ”, observcd a thirty days’ fast in honour of the 
moon, commencing on the eighth day after the new moon 
of Adsär (March), or according to other information as early 
as the first day of that month ; and this fast seems to have 
implied abstinence from every kind of food and drink betwcen 
sunrise, or the last quarter of the night, and sunset. 3 In 
Manichseism—which is essentially bascd upon the ancienl 
nature religion of Babylonia, though modified by Christian 
and Persian elements and elevated into a gnosis 4 —we also 
meet with a thirty days’ fast betwecn sunrise and sunset 

1 Supra, i. 135. 

8 We can hardly regard as such the passage in the Koran (ii. 179) 
where it is said, “ O ye who believe i Tliere is prescribed for you the 
fast as it was prescribed for those before you ; haplyyemay fear ”. The 
traditionists say that the Prophet was in the habit of spending the month 
of Ramadän every year in the cave at Hirä, meditating and feeding all the 
poor who resorted to him, and that he did so in accoïdance with a 
religious practice which the Koreish used to perform in the days of their 
heathenism. Others add that ‘ Abd al-Muttalib commenced the practice, 
saying “ that it was the worship of God which that patriarch used to 
begin with the new moon of RamadS.n, and continue during the whole of 
the month ” (Muir, The Life of Mahomet, ii. [London, 1858], p. 56 n. * ; 
Sell, 07}. cit. p. 3x6). But, as Muir remarks (op. cit. ii. 56 n. *), it is the 
tendency of the traditionists to foreshadow the customs and precepts of 
Islam as if some of them had existed prior to Muhammad and constituted 
part of “ the religion of Abraham See Jacob, ' Der muslimische 
Fastenmonat Ramadftn in VI. Jakresbericht der Geographischen 
Gesellschaft zu Greifsu/ald, pt. i. (1893-1896), p. 2 sqq. 

8 En-Nedïm, Fihrist (book ix. ch. i.) i. 4, v. 12 (Chwolsohn, Die 
Ssabier und der Ssabismus, ii. [St. Petersburg, 1856], pp. 6, 36); Abül- 
fedâ, 6 ( ibid. ii. 500); Chwolsohn, op. cit. i. 533 sqq., ii. 71, 72, 75 sq. 

4 Kessler, ‘ Mani, Manichäer in Herzog-Hauck, Realencyclopädie 
fiirprotestantische Theologie, xii. (Leipzig, 1903), p. 198 sq.; Hamack, 
History of Dogma, iii. (London, 1897), p. 330. 
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commencing on the day “ when the new moon begins to 
shine, the sun is in Aquarius (where it is from about the 2oth 
of January), and eight days of the month have passed ” ; 
this seems to imply that the fast cannot begin until eight 
days after the sun has entered Aquarius and that conse- 
quently, if the new moon appears during that period, the 
commencement of the fast has to be postponed till the 
following new moon. 1 2 Now the similarity of the fast of 
Ramadän with the Harranian and Manichrean fasts is so 
striking that wc are aimost compeiled to regard them all as 
fundamentally the same institution ; and if this assumption 
is corrcct, we may conclude that Muhammad borrowed his 
fast from the Harranians or the Manichaeans or both. Dr. 
Jacob has in fact shown that ïn the year 623, when this fast 
seems to have been instituted, Ramadän exactly coincidcd 
with the Harranian fast-month. 3 As to the origin of the 
Harranian and Manichaean fasts we have every reason to 
suppose that they were in the first instance due, not to 
reverence, but, like other fasts connected with astronomical 
events, 3 to fear of evil influences. The thirty days’ fast which 
the Harranians observed in the month of Adsär finds perhaps 
its explanation in the fact that, according to Babylonian 
beliefs, the month Adar was presided over by the seven evil 
spirits, who knew neither compassion nor mcrcy, who heard 
no prayer or suppiication, and to whose baneful influcnce 
the popular faith attributed the eclipse of the moon. 4 5 * * More- 
over, it may be worth noticing that the Harranian fast took 
place about the vernal equinox, which is frequently—also 
in soroe parts of Morocco 8 and Algeria 8 —regarded as a 
somewhat dangerous period, and is a time at which the 

1 En-Nedïm, Fihrist, in Flügel, Mani (Leipzig, 1862), p. 97 ; ibid, 
p. 31 s ; Kessler, loc. cit. p. 212 sg. 

2 Jacob, loc. cit. p. 5. 

3 Üee Westermarck, The Origin and Development of the Moral 
Ideas, ii. (London, ‘1917), p. 309 sqq. 

1 Jastrow. The Religion of Babytonia and Assyria (Boston, 1898), 
pp. 2Ö3, 27C, 463. 

5 înfra, p. 176 sq. 

9 Destaing, ‘ Fêtes et coutumes saisonniêres chez les Beni Snoûs 

in Ravue Africaine, 1 . (Alger, 1906), p. 249 sqq. 
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Brahmins of India are wont to fast, though only for a day 
or two. 1 

From sunset to the hour of prayer in the morning the 
people are allowed to cat, drink, smoke, and amuse them- 
selves as much as they please, and well-to-do people then 
make up abundantly for the privations of the day. The 
ftör y or breakfast, partaken of as soon as the sun has set, 
which in towns is announced by gun-fire, very frcquently 
begins with hrîra, or gruel, which in Fez is made of rice, 
or with a gruel, in Tangier called súrba, which contains small 
pieces of meat and often also pieces of lemon, eggs, and 
vcgetables. Another meal, callcd shör, is eaten two hours 
beforc dawn, being preceded by public warnings in order 
that peoplc shall rise in time ; a dâqqäq or sâhhär walks 
about in every hâuma, or quarter of a town, beating or 
knocking at the doors, and there may be a tâbbäi, or drummer, 
besides, or, in country villages, a tâbbäl only. In somc 
places the ftör is partaken of in the mosque of the village 
throughout the month (Dukkâla). 

Prayer is held to be particularly obligatory during 
Ramadän. In the mosques of towns recitations of the Koran 
are made for about an hour after the evcning prayer and for 
the same length of time before daybreak, and after these 
services additional prayers arc said with thirteen additional 
rek'ät, cailed farâwêh ramadän. At Tangier the wholc 
Koran has thus been gone through before the night preceding 
the twenty-seventh day ; on that night the whole Koran 
{súlkd) is recited again, after which twenty-one cannon are 
fired, and a third time it is completed on the night preceding 
the ‘îd s-sgër, or Little Feast. In country districts the fqî of 
the village recites a portion of the Koran every night aftcr 
the evening prayer, from the first till the twenty-sixth night 
of the month, and finishes the whole of it just before dawn 
of the twenty-seventh day, when some shots arc fired outside 
the mosque (IJiâina, Ait Saddën, Ait Ndër, At Ubâhti). 

At Fez it is the custom on the evening of the fourteenth 
day to eat hâlwa , or sweetmeats, made of honey, and meat. 

1 Dubois, Descrtytion ofthe Character, Manners, and Customs of the 
People of India (London, 1817), P- 160. 
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In many country places animals are slaughtered to supply 
the people with meat for the evening, because it is con- 
sidercd very nccessary that everybody, even the poorest, 
should eat meat on that night, and those who cannot get it 
otherwise have lo huy some or at any rate have to kill a fowl 
to serve as a substitute (Hiâina, Ait Sâddcn, Ait Ndër, At 
Uhâliti). The men, or the men and the boys, have their 
meal in the mpsquc (hliâina, Ait Sâddën, Ait Ndër), and the 
women may likewise have theirs together, in a house or tent 
(Ait Sâddcn). Thc Ait Sâddën call this night iif umnâsaf, 
“ thc night of the half ”, that is, the half of the month. 

At Tangier there is no mûsem , or feast, in the middle of 
Ramadän. But on the fourteenth and following days the 
schoolboys walk about from house to house carrying a large 
writing-board, on which the schoolmaster has painted an 
ornament with the contents of an egg mixed with some paint 
and written with Moorish ink something from thc Koran in 
the centre. When the boys have entered a house the women 
kiss the writing-board and put on it some wheat or, less often, 
a little money ; and the boys sing, Bas f'diyed häd d-där be 
l-kahk u s-súkkâr, “ May this house have a fcast with cakes 
and sugar On the other hand, if nothing is given them 
they sing, Bai f'diyed häd d-där be l-frâqä$ de l-kîdär, 
“ May this house have a feast with the feet of a pack-horse 
This custom is called haqq hmâda (meaning Muhammad). 
At Tangier there is no such custom in the ‘Â§ür. 

There is one night in Ramadän which, according to 
Islam, is of much more importance than any other, namely, 
lailatu 'l-qadr, “ the night of power ”, on which the Koran 
is said to have been sent down to the Prophet. 1 It is of 
more value than a thousand months. 2 On this night “ Gabriel 
coines down in a crowd of angels, supplicates and asks grace 
for every servant, sitting or standing in remembering God ”. 3 
He who then says the prayers “ with faith and the hope of 
reward shall be pardoned of all his past sins ”. 4 This night 
is one of the last ten nights of Ramadän, but its exact date 

1 Koran, xcvii. i. a Ibid. xcvii. 3. 

3 Mishkät, vii. 9. 3 (English translation, vol. i. 494). 

4 Hughes, op. cit. p. 535. 
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has hot been discovered by any but the Prophet himself and 
some of the Companions. 1 A tradition fixes it to be one of 
the odd nights—the 2ist, 23rd, 2jth, 27th, or 29th,—and 
it is generally believed to be the 27th, that is, the night pre- 
ceding the 27th day. 2 At Fez the whole Koran is recited 
during each of these nights in cvery jâma‘ l-faôtba, or mosque 
in which the hotba is read on Fridays before the prayers, 
whilc it is recited in all the less important mosques, and at 
the great shrines as well, during the 27th night (lïlf l-qadr). 
All these places are then illuminated, and in the Qarwîyin, 
but not in the other mosques of the town, many women 
are seen. On this occasion it is the custom for the 
men who are assembled in that mosque to eat dried fruit 
( fâkya ), which is offered for sale outside it throughout the 
night. 

Among the Arabs of Dukkâla and the Rifians of the Ait 
Wäryâger the whole Koran is iikewise recited during that 
night. The former do not oniy, as on other evenings of the 
month, take Úittv ftör in the mosque of the village but spend 
there the whole night, eating dried fruit and burning incense, 
while the women are trilling the zgârït. The Ait Wäryâger 
slaughter a number of goats and eat the meat, with oil and 
bread, in the mosque in the course of the night; this is the 
only evening in Ramadän when persons other than scribes 
take a meal in the mosque, because they are afraid of going 
out in the dark on account of the blood-feud, which is always 
rife among them. Those who have milch - animals take 
some dry palmetto leaves to the mosque and put them in the 
rmdhräb where the imäm is praying, leaving them there 
until the whole Koran has been recited ; the leaves are sub- 
sequently made into ropes, by which they suspend their 
churns in order to impart baraka to the butter. The Arabs 
of the Fhâina and the Berbers of the Ait Sâddën, Ait N$ër, 
and At Ubahti consider it even more obligatory to eat meat 
on this night 3 than on the fifteenth night of the month, and 
the men again partake of it in the mosque, except among the 

1 Hughes, op. cit. p. 534. 2 Lane, op. cit. p. 484 sq. 

3 Cf. ‘Abd el ‘Aziz Zenagui, loc. cit. p. 101, note by Gaudefroy- 
Demombynes (Tlemcen). 
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last-mentioned tribe. At Tangier it is the custom to eat 
fowls on this occasion. 

The twenty - seventh night of Ramadän is not only an 
auspicious time, but also a time which is fraught with 
danger. Thejnün who have been confined in prison during 
the previous part of the month are then released, and pre- 
cautions have to be taken to prcvent their doing harm to the 
people. At Fez a bâifa is again made on the roof of the 
house to burn the sayâtïn, and the women play and sing 
the same doggerel as on the ‘ââûra eve. 1 The At Ubâhti 
fumigate their tents with harmel and benzoin to drive away 
th c jnün. The Ait Sâddën burn benzoin, gum-lemon, and 
other incense in their houses or tents between sunset and the 
evening prayer and in the mosques between sunset and dawn, 
“ to pleasc " those spirits, as I was told. The Ait Tem- 
sâmän take a piece of rock-salt to the mosque, where it is 
left tili the morning, and afterwards put it into the stacks 
of reaped corn as a charm against the jnün. 

At Fez all boys and girls who are still too young to fast 
must once in this month be painted with henna, though no 
particular date is fixed for the ceremony. The girls have the 
upper surfaces of their hands and feet painted with a design, 
while the palms and soles are painted without any design. 
The boys may have the hands and feet painted in the same 
manner, but their upper surfaces may also be painted without 
any designs, like the palms and soles. On the following 
day both the girls and the boys must necessarily be dressed 
in new clothes and new slippers (Jerbïl [women’s slippers] 
or bâlgra [men’s slippers]). The girls should, in addition, 
have a _,ûlden armlet idémlïj) round the wrists ; one or 
several pearl-strings ( 'mdëjjâf or mdêijj , sing. mdëjjd) round 
the neck ; a large ring (Jidrsa) of silver. or gold, often with 
some corals ( mârjän ) suspended from it, in the ears ; a silk 
kerchief ( 'sebnîya ) over the hair; a round golden ornament 
or charm called tâba', of the size of a doliar piece, inlaid with 
five diamonds, on the forehead ; above it one or more silk 
ribbons (hiôt, sing. hait) with five ornaments, each consisting 
of a precious stone (which in the central ornament should be 

1 Sitpra, ii. 65 sq. 
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green) surrounded by pearls, and with pearls on both sides 
of this row of ornaments ; a little higher up a so-called 
‘ aiyâsa , consisting of a silk ribbon with many thin golden 
plates of thc size of a bélyûn piece, from each of which is 
suspended a smaller thin golden ornament called dêldül ; 
and on the silk lcerchief on the top of the head a fyâmsa. 1 
made of pearls. The tâba ', the frâmsa, and the row of the 
five ornaments on the ribbon, at any rate, are charms against 
the cvil eye. The boys, again, have a faâmsa made of glass 
beads fastened to the garn , or tuft of hair on the hcad, and 
over the left shoulder is hung a so-cailed féhlïl, either a 
silver case or a small gold-embroidered silk bag, containing 
a written charm against the evil eye ; these amulets are 
similar to those worn by boys at their circumcision. On the 
day when the child has been thus dressed up, he or she is 
on the afternoon about ‘âsar taken to the roof of thc house 
to be seen by the people outside, and remains there till sunset, 
when the clothes and ornaments are removed for the nighl ; 
and the same is done every aflernoon during the three or 
four days when they are worn by the child. Those who 
have not got these things themselves borrow them from 
others. The custoni in question, however, is not observed 
in the case of a child whosc father or mother has died during 
the year, but in all other cases it is held very obligatory. 
Should anybody ask a child whose hands or feet have no 
marks of henna, “ Who is dead, your father or mother ? ” 
it would be a bad augury for the parents. In Rajäb or 
Sa'bän, as said above, the married women are painted with 
henna and dress themselves up in the same way, whereas the 
‘dwâfaq (sing. 'âfaq ), or unmarried girls who are old enough 
to observe the fast, are subjected to this rite neither then nor 
in Ramadän. 

The Breaking of the Fast and the Little Feast 

When Ramadän 'has comc to an end and the dawn of 
day no longer is a signal to abstain from food and drink, the 
breaking of the taboo is to be preceded by a rite which 
1 See supra, i. 448. 
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obviously serves the purpose of removing the danger attending 
it. Sïdî !Halîl says that it is an obligation on the faithful to 
give special alms, called fitr , to the poor on this occasion, by 
prcference on the first evening of the festival foliowing upon 
the month of Ramadän or at the dawn of the next day. 
Thcse alms should consist of those food-stuffs which the 
giver habitually uses ; their amount should be proportionate 
to the number of dependants comprised in the houschold ; 
and the quantity of grain to be given should be one sä '— 
that is, slightly less than half a bushel J —for each Muham- 
madan member of it. a It is said in Morocco that if no 
fêtra , as these alms are called there, is given, Ramadän 
will be hanging bctween heaven and earth. 

At Fez the fêtra consists of the kind of corn, wheat or 
barley, which is the principal food of the family. An equal 
portion of it is at daybreak, before the first meal of the day 
is eaten, set aside on behalf of every member of the house- 
hold, servants and slaves included. It is measured out with 
a wooden measure equivalent to an_eighth part of a mudd, 
■which is called 'äbâr l-fêtra or mudd n-nbi or, by scribes, 
l- 7 tmdd n-näbâwi , “ the mudd of the Prophet ”, and which 
is only used for this particular purpose I there are measures 
of this kind that have been brought by pilgrims from Mecca. 
The several portions are put together in a basket or sack 
or on the ground, and this corn is afterwards distributed to 
various persons : to the ndffär, or one of the nfâfar, of the 
quarter, who calls for the share, called 'äwâid n-nöffär, 
which is due to him or to all the nfâfar of the quarter in 
common ; to indigent relatives in the town, who have a 
portion of thc fêtra sent to them ; to poor people who come 
and fetch their shares ; and, if anything is left, to the 
gdiyät of the quarter, The fêtra must be given by or on 
behalf of every one ; but poor persons may give it out of 
the fêtra they have received themselves. At Tangier these 
alms arc also given on behalf of absent members of thc 
household by their friends at homc, which is not the rule in 
Fez, and on behalf of deceased members as well; but the 

1 Ruxton, Mâliki Law (London, 191Ö), p. 52 n. 3. 
a STdi Halïl, Muijtasar, i. 3. 10, 1 stjq. (Perron, op. cit, i. 45o, 451, 435). 
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fêtra of the lattcr only consists of a double handful of grain 
or flour. 

Among the Ait Sâddën these alms, called by them 
Ifädârt, do not always consist of one kind of grain alone; but 
if the family has been eating, for example, wheat, barley, 
durra, and beans during Ramadän, portions of all these 
various species of corn or pulse are mixed together and given 
to the fqï in the mosque or, if there is no fqi, to a widow or 
other poor person or to some shereef living in the village or 
in its ncighbourhood ; but there are not many villages which 
have no fqï. The fqi himself also gives his own fêtra to 
some poor person. If the head of a household has no corn 
to give he borrows or buys some from the fqï ; but in that 
division of the tribe which bordcrs upon the Ait Warâin there 
are persons who only fïll the measure with earth, and empty 
it again, as many times as there are members of the house- 
hold, or give one fig for each member to some little boys. 
The measure used for the measuring out the fêtra is called 
atêmni, and one or two such measures are found in every 
village. These alms are also given on behalf of absent 
members of the household. In the Hiâina they are besides 
given on behalf of any member who has died during the 
month. Among the Ait Ndër the fêtra of a suckling con- 
sists of milk. The Shlöh of Aglu and Glawi givc only grain, 
of the kind generally eaten by the family, which is measured 
out with a so-called talftdrt and afterwards given partly to 
the poor and partly to the fqï of the mosque; and so neces- 
sary is it considered that nobody, not even an infant, should 
eat before his portion has been set aside, that a mother with 
a child at the breast has to rise very early so that the child 
shall be asleep when the fitra is measured out. Among the 
Ait Wäryäger the fêtra of a suckling is set aside on the 
previous evening. Among these Berbers the fêtra consisls 
of all kinds of dry vegetable food which they have been 
eating during Ramadän, including even a few almonds, 
raisins, and other dried fruits, if they happen to have them 
in the house. It is measured out with a so-called rmudd 
në nnbi , made either of wood (in which case it has been 
brought from Mecca) or of earthenware; and absent and 
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deceased members of the household are also remembered 
on this occasion. The fêtra is afterwards laken to the 
mosque and presented to the fqï , except a small portion of 
it which is left in the house to be given to poor people and 
schoolboys calling for it. The men who carry the fêtra to 
the mosque also bring with them some food for breakfast, 
which is partaken of in common by all the men and bigger 
boys of the village. The fqï gives one portion of the fêtra 
of his own household to the schoolboys in the mosque, while 
the other portion is distributed to the poor people calling at 
his house. Nobody can, of course, eat of the fêpra of his own 
household. Among the Ait Temsâmän the fêtra consists 
of barley, wheat being only eaten by them on one day in 
the week and at feasts ; it is also given on behalf of absent 
members of the household, and in many cases a handful of 
barley is set aside on behalf of any deceased member of it. 

It should be added that the fêtra may be set aside, though 
it ought not to be distributcd, before the month of Ramadän 
has come to an end. In the Hiâina and among the Ait 
Ndër it is most frequently, and among the Ait Sdddën 
occasionally, done on the twenty-seventh morning of that 
month or on one of the following mornings ; and at Fez, 
also, there are persons who observe this practice on that 
morning. Among the Arabs of the Hiâina and among the 
Ait Sâddën people who have no fêtra to offer may make 
a written promise to distribute a certain quantity of corn in 
charity after the next harvest. Among the former a woman 
who gives birth to a child in Ramadän has her fêtra set aside 
before she breaks the fast, in accordance with the general 
usage of lying-in women. It is also the custom among 
them that children who are too young to fast have their lips 
smeared with a little fresh cow-dung on the morning of the 
feast. The Ait Ndër put the same substance into their 
children's mouths ; and among the At Ubâhti it is likewise 
applied to the lips or mouths of persons who have not fasted 
during Ramadän, before they partake of food on the first 
morning of the feast. This is presumably a method of 
purifying mouths which have been dcfiled by food. 

The expiration of the fast of Ramadän is the occasion of 



XXI! 


THE MUHAMMADAN CALENDAR 


103 


l-ïd s-sgêr, “ the Little Feast ” (in Berber l‘ïd amzzian 
[Ait Warain], l‘ïd amzzian [Ait Sâddën], r‘ïd amzzian 
[Xcmsâman]), which lasts for seven days. On the eve of 
the feast the women frequently paint their hands and feet 
with hcnna, their eyes with antimony, and their lips and 
teeth with walnut root; hcnna is also applicd to children, 
and sometimes to domestic animals and the ridge-pole of the 
tcnt, and even grown-up men may make a scanty use of it, 
as on the eve of the fcast of the Mûlüd. On the first day of 
the feast the people put on clcan clothes, and those who can 



Fig, 131.—The Little Feast at Fez 


afford it some new garment or at least a pair of new slippers. 
At Fez the same rules as to the closing of shops and the 
abstinencc from work as are observed at the feast of the 
Mûlüd also apply to the Little Feast. The schools, which 
between the twentieth and twenty-fifth of Ramadän were 
only open for an hour or two in the morning and since then 
have been closed altogether, are not opened again until the 
seven days of the feast have passed; while the collegcstudents, 
since the fifteenth of Ramadän, havc had a holiday which 
lasts for a month. Among the Ait Yúsi and the Ait Sâddën 
the women perform no other work than such as is involved 
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in the preparation of food during the whole week of the 
feast, and among the latter during the three or sometimcs 
scven previous days besides. 

At Fez it is the custom for thc men to visit their own and 
their wivcs’ relatives during the first three days of the feast, 
to wish them a blessed feast, and in the entertainment offcred 
them various kinds of sweet pastry—sitch as säbbakîya, 
griws, and rgêfa —play a prominent part. Among the Ait 
Sâddcn it is the custom for all the men of a village on the 



Fig. 132.—The Little Feasl at Fez. 


first day of the feast to have their breakfast and mid-day meal 
together in the mosque ; and throughout the week visits 
are made to relatives, cspecially by the women, who at Fez 
havc to stay at home. Among the Ait Temsâman all the 
men of a village who have been married since the Little 
Feast of the prcvious year take in the afternoon of the first 
day the meat of a he-goat, sékstî, eggs, and salt butter to the 
mosque, where they make a feast, called ssboh, with ali the 
other nten and the boys of the village as guests. Besides 
visiting and feasting, powder play and target-practice are 
common features of the feast. Among the Ait Yiisi both 
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men and women have a tug of war ( mzägmîra ) on the 
morning of the first day. 

The chief religious rite of the Little Feast is the service 
which is held at the msâlla on the morning of the first day. 
This is exactly similar to the service which tak.es place there 
at the Great Feast, cxccpt that it is not followed by a sacrifice, 
and the description of it may therefore be deferred to thc 
account given of the latter. There are persons who fast on 
the six latter days of the feast, which is considered a great 
mcrit . 1 

1 Cf. Mishkät, vii. 7. I (English translation, vol. i. 483). 



CHAPTER XIV 


RITES AND BELIEFS CONNECTED WITH TIIE MUHAMMADAN 
calendar (concluded) 

The Great Feast 

On the tenth day of the month Dü ’l-hijjah, the last month of 
the year, the Muhammadan world celebrates its yearly sacri- 
ficial feast, known under different names in differcnt Moslem 
countries. In Morocco the Arabic-speaking population call 
it l-’td l-kbir, “ the Great Feast ”, and the Berber-speaking 
tribes by names such as l'id mgqorn (Amanüz), Vïd amqqran 
(Ait Warâin), l'ïd amqqöran (Ait Sâddën, Ait Yúsi), or 
r'ïd amqqran (Temsâmän), meaning the same. In this case, 
as in the case of the 'âSär, the mûlüd, and the 'ïd s-sggr, the 
name of the feast is popularly given to the whole month in 
which it is celebrated. 

The customs and rites connected with the Great Feast 
may be divided into various groups. They comprise prac- 
tices of a purificatory or sanctifying character, the object of 
which is to prepare the people for the holy feast and its 
principal feature, the sacrifice; preparatory practices, the 
object of which is to purify or sanctify the sacrificial animal, 
as also the instrument with which it is to be slaughtered ; 
the act of sacrifice itself; practices by means of which the 
peopie aim to utilise the baraka of the sacrificed victim ; and 
practices by which they aim to guard themselves against, 
or rid themselves of, the evil influences of the feast and its 
sacrifice, The first of these groups of rites partly coincides 
vvith the last. 
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Thc people must purify and sanctify themselves in order 
to benefit by the holy fcast and its sacrifice, as also to protect 
themselves against supernatural danger ; for holiness, as we 
know, implies not only beneficiai energy but also a seed of 
cvil, which is particularly apt to affect unclean individuals. 
Personal cleanliness should be observed. Men and boys 
have their heads shaved, and many persons havc a bath ; 
in Fez ihe barbers’ shops and the hot baths are kept opcn 
throughout the night preceding the feast. On the morning 
of its first day the people dress themselves in clean clothes, 
and those who can afford it put on new slippers. In some 
places it is the custom to purify the clothes with rose- or 
orange-water, or to fumigate them with agal-wood or other 
incense commonly used for the purpose of keeping off the 
jnün (Hiâina, Ait Sâddën). 

An important preparation for the feast is the use of henna, 
which I have found among all the country people of whose 
customs I have obtained information, with the exception of 
the Rifians of Temsâmän ; and, as has becn said above, 
henna is used not merely as a cosmetic but as a means of 
protection against evil influences. The women paint their 
hands with it, and in many cases (Andjra, At Ubâjiti, Ait 
Saddën, Ait Yúsi, Ait Ndêr) also their feet, on the eve of the 
feast or sometimes (Ait Warâin) a Iittle before; but at Fez 
I was told that the women there are too busy with household 
duties on this occasion to have time to subject themselves 
to that process, accompanied as it is by certain inconveni- 
ences. In some places the married women only paint their 
feet (îfiaina, Amanüz, Aglu), or paint patterns on them 
(Andjra). Children of either sex are often painted in the 
same manner as the unmarried (Ulâd Bû'äzîz, Hiâina, 
Andjra, Ait Ndër); but henna may also be more liberally 
applied to girls than to boys, the latter only having it daubed 
on their hands (At Ubâhti, Ait Yúsi) or the right hand 
(Ait Sâddën, Amanüz, Aglu). Grown-up or married men 
abstain from it altogether (Hiâina, Andjra, Ait Sâddën, 
Aglu), or only smear it on the palms of their hands or the 
tips of their fingers (At Ubâhti), or dip the little finger of 
their right hand (Dukkâla) or its nail (Ait Wäryâger) into it. 
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Unmarried young men may make a larger usc of it, applying 
it to their hands (Ait Yúsi) or to their right hand (Ait Sâddcn); 
but left-handed bachelors daub it on the left hand instead 
of the right ( ibid ,.). 

Among some tribes the women also rub their hair with 
henna—not, howevcr, on the eve of the fcast, but on the 
first or second day of it, or even latcr (Ait Ndër, Ait Sâddën). 
Among the Ait Warâin it is thc unmarried girls who are 
addicted to this practicc ; and that it is not merely looked 
upon as a means of improving their appearance is evident 
from thc belief that thcy will lose their hair unless they rub 
it with henna before the hair of the sacrificed animal is singed 
off on the first day of the feast. The Ait Ndër smear a little 
henna on their navels on the eve of the feast in order to 
prevent indigestion. 

Henna is applied to horses (Hiâina, Ait Yúsi, Ait N^ër) 
and other domestic animals as well as people, especially to 
such white spots as may be found on their bodies. The 
Ulâd Bü'äzîz, for example, daub it on the foreheads of their 
horses and sheep, and on their camels, cattle, and goats. 
The Ait Sâddën smear some henna on the foreheads and 
feet of their horses and mules, on the foreheads of their cows, 
sheep, and goats, and on tbe tips of the shceps’ tails ; or, 
if they have a large number of animals, sprinkle them with 
a mixture of henna and water, The At Ubâhti put a little 
henna on one animal of each species, even dogs and cats, 
and the Ait Yúsi and the Arabs of the fliâina on the sires 
of thcir sheep. Greyhounds have henna applied to their 
foreheads (Ait Yúsi), or to their chests and feet as well 
(IJiâina, Ait Sâddcn) ; while the Ait Wäryâger, who are 
great hunters, smear it on the feet of the greyhounds only, 
and on no other animal, on account of its being scarce among 
them. People who live in tents daub henna on the ridge-pole 
(Dukkâla, Ait Sâddcn) or the vertical poles of the tent 
(Ait Ndër, Ait Sâddén), and the Ait Sâddën also do so on 
the pole ( tärrselt ) supporting the roof of a house. 

On the eve of the feast, or aftcrwards, the women (Ulld 
BiVäzîz, Ait Sâddën, Ait Yúsi, At Ubâhti), or the married 
women (Andjra, Amanüz), paint their eyes with antimony 
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and their lips and teeth with walnut root or bark. In Andjra 
the scribe who conducts thc service on the first morning of 
the feast has also his eyes coloured with antimony; and 
among the Ulâd Bû'äzîz the same is the case with other 
men as well. 

There are other practices, of a more religious character, 
that are intended to prepare thc people for the celebration 
of the feast. On the day preccding it—called nhär 'arafa, 
"the ‘Arafa day ”, because on this day the hill of‘Arafah or 
‘Arafät is visited by the pilgrims—it is in some parts of the 
country the custom to visit the shrines of saints (Andjra, 
Amanüz), which is supposed to confer baraka on the 
visitors. The latter take home with them some earth from 
the shrine (Temsâmän) and also some dates which they buy 
at the place (Ulâd Bü'äzîz). The Ait Temsâmän make such 
visits not only on this day, which they call 'âfa tamqqrant 
or “ the great ‘Arafa ”, but also on the preceding day, 
'âfa tamzziant or “ the little ‘Arafa ”, They abstain from 
worlc on those two days. At Fez the schools, which between 
the first and seventh days of the month have been opcn for 
an hour or two in the morning, are closed on the eighth and 
ninth. Among the Ait Yúsi and the Ait Sâddën the women 
perform the necessary household duties, but no other work, 
during the three, or among the latter sometimes the seven, 
days immediately preceding the feast. The ‘Arafa day is 
very generally kept as a holiday. We have in another con- 
nection noticed various taboos which must be then observed 
by the people at home if a member of the family is on a 
pilgrimage to Mecca . 1 

It is considercd meritorious, but not obligatory, to fast 
on the ‘Arafa day till sunset , 2 and there are a good many 
persons who do so, although among some tribes their number 
is infinitesimal. Among the Ait Temsâmän people also fast 

1 Supra, i. 238, 251. 

8 Cf. Mishkät, vü. 5. 1 (English translation by Matthews, vol. i. 
[Calcutta, 1809], p. 483). Sldï Halïl says (Mufytasar, i. 4, 1. 3 [Perron, 
Précis de jurisfrudence musulmane selan le rite malékite far Khalîl 
ibn-Ish'âk', vol. i., Paris 1848, p. 464]) that it is meritorious to fast during 
the days preceding the festival of the immolation from the first day of the 
month inclusive. Cf Mishkät, iv, 49. 2 (vol. i. 321 sq.). 
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on the previous day. The Ulâd Bû'äzîz believc that he who 
has been fasting on the ‘Arafa day and on the following 
morning and breaks his fast by eating part of the liver of a 
sacrificed animal, and in addition to this says a hundred 
rek'ät, or forms of prayer, is thcrcby enabled to pronounce 
curses of very great efficacy. Among the same tribe nobody 
is allowed to make sÉksû, their staple food, on the eve of the 
feast; and the Rifians of the Ait Wäryâger abstain on that 
evening, and as long as thc feast lasts, both from this food 
and from their ordinary daily dish damreqt, a kind of porridge 
made of dried beans. Thc Ait Temsâmän only abstain 
from the latler kind of food, which they call tamarräq 1 . 

Almsgiving is another method by which the people 
prepare themselves for the feast. Among various tribes, 
on the ‘Arafa day, the children of a village go about from 
tent to tent or from house to house in their own village or in 
ncighbouring villages as well, singing a song with a view to 
inducing the inhabitants to give them presents of food or 
money, Among the Ulâd Bû'äzîzthe ambulating boys, accom- 
panied by the little girls, sing, 'Arfa 'Arfa , lâlla meimûna, a 
mülât l-fiâima a'têni bâida bdida bqS nzâuwäq lôhi, lohi 'add 
t-tâlêb, t-tâlëb b fhâbû fi j-jinna yitqâbú, a ‘Aisa wa Hlîma 
rdfdät l-lîma lë t-túlba mersûla, “ ‘Arfa ‘Arfa, propitious 
lady, 0 mistress of the tent give me an egg an egg that I 
may paint my writing-tablet, my writing-tablet is with the 
scribe, the scribe and his friends will find each other in 
Paradise, O 'Aisa and Idlîma, who take away the pain 
which was sent to the scribes ! ’’ In the Hiâina all the 
unmarried girls of a village, accompanied by the little boys, 
walk about, not only on the ‘Arafa day, but also on the 
previous day, 'arafa s-sgêra or “ the little ‘Arafa ” ; 1 and 
there is a similar custom among the At Ubúljti. Among the 
Ait Temsâmän the ambulations of the schoolboys take place 
on the first two days of their holiday, which commences ten 

1 Another name for it is nhâr mïna. It is on this day, the 8th of gü 
’l-hijjah, that the pilgrims procced from Mecca to Minâ, to which place 
they again returu from ‘Arafahonthe toth, when the sacrificial animals 
arc killed. The Bntber of the Ait Warâin call thc day in qucstion umna, 
In the East, Minâ is also called Muna (Burton, Personal Narrative of a 
Pilgrimage to Al-Madinah and Meccah, vol. ii. [London, 1898], p. 180). 
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days before the feast. In Fez small groups of little girls 
from the Arab villages outside the town visit the houses for 
a similar purpose from thc beginning of the month till the 
‘Arafa day inclusive. These so-called 'ärîfat s sing, * Ärîfa 
mbarkâ mïmûna 'Ärîfa mbarkâ mïmûna, hâya Hdmmû 
hâya Hdmmû, nâuwûd hêt'ek wúlla yimmak fa'tënî si 
wúlla némsi , nâ'tek ûlid be l-kummîya u s-sdsîya wä rkäb 
jdîd nhär l-'îd, " ‘Ärîfa blessed and propitious ‘Arîfa blessed 
and propitious, halloo Hâmmû halloo Hâmmü, make your 
sister or your mother get up to givc me something or otherwise 
I am going away, I shall give you a little son with a dagger 
and a pointed red cap and new stirrups on the day of the 
feast ”. 1 During my stay in Fez in the winter 1909-10 I 
had myself the visit of a small group of these girls, niccly 
dressed and with their cheeks painted with red cosmetics. 
On the children’s return from their round it is in some places 
the custom for them to feast on the food thus collected ; and 
among the Ait Sâddën it is believed that if any grown-up 
person should come and partake of the meal he would derive 
merit from it, no doubt on account of the baraka attributed 
to food given in charity to children. In other places, again, 
the children divide the presents between themselves, each of 
them taking home his portion to give it to his parents or to 
use it for his own benefit ; and the schoolboys give part 
of it to the fqï (Temsâmän). Some of the corn (Hiâina, At 
Ubâhti), or of the corn or flour and salt (Dukkâla, ûarbîya), 
collected by the children is put into the mouth of the sacrificial 
animal immediately before it is killed. 

The gifts to the ambulating children are believed to confer 
merit on the givers, and consequently scrve a purifying or 
sanctifying object. They form part of the almsgiving which 
in some form or other precedes the feast and is continued 
after the sacrifice has been performed. In Andjra, where 
thc schoolboys go about collecting food and money, not 
before this feast but on the 'âéûra day and two days previously, 
thc people distribute alms among the poor on the ‘Arafa 
day; and among the country-folks in various parts of Morocco 

1 A very similar song is sung at Tlemcen (Margais, Le dialecte arabe 
parlé â Tlemcen [Paris, 1902], p. 293 sg.). 
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it is the custom on the morning of the first day of the feast, 
nhâr l-îd , 1 to give charity consisting of figs or some kind of 
bread to children from other households or to poor people 
(Ait Sâddën, Ait Ndër). In Dukkâla and the hliâina thin 
cakes called bûHyâr are on this occasion given as alms on 
behalf of deceased members of the family, saddqt l-mût s a ; 
and among the At Ubâhîi the first loaf of brcad is set aside 
for the same purpose. It is the general rule in country 
places that the men of the viilage on that morning take their 
brcakfast in common, either in the village mosque or at thc 
sanctuary of some deceased saint or in a large tent, exchang- 
ing food with one another ; while the women not infrequently 
arc sharing food with other women from neighbouring 
households, or breakfast all together in a tent apart from thc 
men. Among the Ulâd Bû'âzîz the men, after finishing the 
meal, ask God to grant them a good year and a blessed feast, 
and to have mercy on their parents and the Sultan, and 
they then say the prayer for the Prophct. Among the Ait 
Wäryâger the men have a common meal in the village mosque 
not only on the first morning of the feast but on the previous 
morning as well; and on this occasion the women take their 
breakfast in the cemetery of the village. 

No religious rite is looked upon as more purifying or 
sanctifying than prayer. There are persons who get up to 
pray in the middle of the night preceding the first day of 
the feast. But the chief praying ceremony takes placc on 
the morning of that day at a place called the msdlla, or 
" place of prayer ”, This place may be at the sanctuary of 
a saint or outside the village mosque; but the msâlla of a 
town is either a whitewashed enclosure or, as is the case with 
the two msâllät’ outside Fez, simply contains a long straight 
wall with a prayer niche ( 'mähräb ), turned towards Mecca, 
and a pulpit ( 'jnAnbar ), ascended by a flight of steps, in the 
centre (Fig. 133). In some country placcs the msâlla is 
merely indicated by a row of stones or a cairn. It must be 
a place whcre the persons who pray are sheltered from any 
evil influence which might otherwise deprive their prayers 

1 Some of the BrSber, the Imännuäén, call this day bûisléfeen, “ owner 
of skins ” (isteftcn, sing. aslefe). 
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of their efficacy, If on any occasion a man who is engaged 
in praying sees another person coming in front of him, he 
immediately for that purpose places a couple of stones or 
some other object between himself and the passcr-by. I 
noticed this once when my little caravan passed a scribe who 
was praying on the roadside ; but it also holds true of persons 
who arc praying indoors, a glass or a bottle, or anything 
near at hand, being in such a case used as a shelter. 

At Fez, on the first morning of the feast, the people who 


FlO. 133. —The vifdlia outside BSb Ft'oh at Fez. 


are assembled at the msdlla sing, Lä ilâha Ula llâhû allâhû 
âkbar, wa subhân allâhi u l-hamdu li llâhi, wä lä hâula wä 
lâ qûwwäfa illâ bi llâh , " Therc is no god but God, God is 
most great, and praise be to God and thanks be to God, there 
is neither power nor strength but with God When the 
Sultan arrives, the singing comes to an end, and the fqï 
who is going to conduct the service enters the mähräb and 
says there two rek'ät, in the usual manner, with his face 
turned towards the East and his back towards the people. 
Everybody present follows his example. He then turns 
round, addressing the congregation with the phrase, 
S-salâmû 'dlikum , " Peace bc with you ”, which is repeated 
VOL. II 1 
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by the people ; it is believcd that if anybody should say this 
before the fqï, his prayer would be of no avail. The fqï 
ascends the mûnbar and reads the hôtba, with the book in his 
right hand and a staff in his left. In country places the 
ceremonies differ in certain details. For example, among the 
Ait Saddën the men walk to the msdlla in proccssion, headed 
by a man carrying a flag which has been brought from 
Mecca by some returned pilgrim and is only used on this 
occasion. While they procecd, the first half of the troop 
chant, Allâhû dkbar allâhü âkbar allâhû âkbar, wa li llâhi 
l-hâmd, " God is most great, God is most great, God is most 
grcat, and thanks be to God ". The latter half continue, 
Subfiân allâhi u l-hamdu li llâhi, wa lä ilâha illa llâhû, 
“ Praise be to God and thanks be to God, and there is no 
god but God ”, This chant is then repeated antiphonally 
till they arrive at the msâlîa. After the two reiïät have been 
said by the fqï and the congregation, and the fqï has read the 
hôtba, he seats himself on a mat and calls down blessings on 
the Sultan, the people, and the feast. At the conclusion of 
every prayer the congregation, likewise sitting, express their 
assent by an amîn. The fqï strokes his face with his palms, 
saying, L-hamdu li llâhi rdbbi l-âlamïn, “ Thanks be to 
God, the Lord of the worlds ”. The people get up, kiss the 
head of the fqt, who still remains sitting, and wish him a 
blessed feast with the usual phrase, Nbârh l'îdnnës. They 
then do the same to one another and go away all togethcr, 
chanting as before. But they must not go back the same 
way as they came ; this is a rule strictly followed not only 
by the Ait Sâddën but in Fez, Tangier, and other places, and 
is reported to have been obscrved by the Prophet himself. 1 
It is said that there is merit in every step to the msdlla — 
kull hâlfa b Jiasdna —and that this merit would be cancelled 
by the homeward stcps along the same route; but I have also 
heard another and, as it seems, more acceptable explanation 
of the custom in question, namely, that the people want to 
avoid thc bqs, or evil, which may defile the road on which 
they walkcd bcfore they had said their prayers. The cere- 

1 Al-Bubärï, Safflh, xiii. 24 (French translation by Houdas and 
Mar^ais, vol. i. [Paris, 1903J, p. 323). 
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mony at the msâlla is followed by the killing of the sacrificial 
animal; and that it is, partly at least, looked upon as a pre- 
paration for the sacrifice is suggested by the great emphasis 
■which in the Muhammadan traditions is laid on the necessity 
of performing the sacrifice after, and not before, the prayer, 
in order that it shall be effîcacious. 1 

Before passing to the ruies referring to the sacrificial 
victim, we have still to notice some practices which in all 
probability have originated in an intention of the people to 
purify themselvcs for the feast or to keep away evil influences. 
Among thc Ait Ndêr and the Ait Yúsi it is the custom for the 
men of one village to go, some on horseback and others on 
foot, to a neighbouring village to pretend to steal some of 
its animals. Then a sham fight ensues between the men 
of the two villages, with much discharge of powder at such 
close quarters that they not infrequently burn each others’ 
clothes, the smolce of powder generally being supposed to 
drive away evil spirits. The whole affair ends with meals 
partaken of by both parties in comrnon, first in one village 
and then in the other. All this is done very carly on the 
morning of the first day of the feast. Again, among the 
Ulâd Bû'äzîz, when thc horsemen who havc come to the 
mfâlla from other villages return to their homes, they have 
a race in which those belonging to the same village try all 
together to catch hold of the unfolded turban swung by the 
man who takes the lead. 

The sacrificial animal, which is called in Arabic dhîya 2 
and in Shelha tafâska (Amanüz) or taffâska (Igliwa), is 
mostly a sheep, but people who have no sheep, or who cannot 
afford to buy one, sacrifice a goat; sometimes a bullock 
(Dukkâla, Shlöh) or a small camel (Aglu) is slaughtered on 
this occasion, but in such a case it is generally held necessary 
to sacrifice a sheep as well. It is said that the most meri- 
torious sacrifice is a ram, and that the merit in sacrificing 
other animals decreases according as the victim is a ewe, 

1 Al-Bup.rï, Sabïb, xiii. 3. i; 5. 1; 7. 2 ; 8. 4 ; 10. 1; 17. 1; 23. I 
(vol. i. 312, 313, 315-317. 319. 323)- 

2 From âfrâ {dufiä), the hour when religious people say their forenoon 
prayers. 
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a hc-goat, a she-goat, a bullock, a cow, a he-camel, or a 
she-camel. The sacrificial animal must be free from any 
defect. If it is a sheep, it should not be what is called at 
Fez a hmtli gartêt or hâuli bt‘ar , that is, a sheep whose tail 
is short like that of a goat; and it is desirable that it should 
have not only a well-dcveloped Lail, but long ears and horns 
as well. The best of all sacrificcs is that of a ram with black 
rings round its eyes, presumably because it looks as if it had 
been painted with antimony ; such a ram is called in Arabic 
l-hâuli s-sûrdi (Fcz) or l-hâuli s-srondi (Hiâina), and in 
Berber aliâuli ahâmmi (Ait Sâddën), ahâuli adâgmi (Ait 
Yúsi), ahârfi abârqi (Ait Warâin), büizûla (Iglîwa), or 
bizûla (Amanüz, Aglu). But a ram with a white face, called 
by the Ait Sâddcn ahâuli âgswi and by the Ait Yúsi ahâuli 
abârqi, is also a very suitable victim. If the animal succceds 
in tearing itself away when about to be tied up, it is no longer 
considered fit for sacrifice, but another animal must take its 
place (Dukkâla). 

Like the people, the sacrificial animal is commonly 
subjected to certain forms of purification or sanctification. 
In some places it is, on the eve of the fcast, daubed with henna 
between its eyes (Aglu, Ait Warâin, At Ubâhti), or has a 
similar stain made on its back also (Aglu) ; and among the 
Ait Warâin the sheep of the fiqï has designs painted with 
henna both on its body and its head. But elsewhere no 
henna is applicd to the sacrificial animal, even though other 
sheep are painted with it (Ait Sâddën, Ait Yúsi, Hiâina) ; 
I heard an old Berber from the Ait Yúsi disapprove of the 
custom of smearing that holy colouring matter on a head 
which is going to have its hair singed off on the following day. 
At Demnat and among the Iglîwa walnut root is applied 
to the mouth or teeth of the sheep and antimony to its eyes 
or, at Demnat, to its right eye, It is considered proper that 
the sacrificial animaî should fast on the ‘Arafa day (Fez, 
Mnâsära, Ait Warâin, At Ubâhti, Aglu), or at least on the 
following morning, till some food is put into its mouth 
immediately before it is killed. The food given to it on this 
occasion, whether it has been fasting or not, is corn or flour 
and often salt as well, which, as has been said before, is in 
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inany cases laken from the alms bestowed on the children 
on the previous day. At the same time some water may be 
poured into its mouth. Among the Ulâd Bû'äzîz the 
sacrificer, when he performs this ceremony, says, 'A llêfnâk u 
sarrabnâk fë d-dúnya, tta 'âlléfna u sdrrabna f$ l-âlira, 
“ We gavc you food and drink in this world, may you give 
us food and drink in the other world The Shlöh of Aglu 
give to thc animal a mixture of barley, salt, and henna, 
saying, Yâ räbbi ssâhha u Ihëna, “ O God, health and 
quietness ” ; and this is done three times consecutively. The 
At Ubâhti put into the animal's mouth barley, salt, and a 
piece of charcoal; the Ait Wäryâger and the Ait Temsâmän 
some ycast. The main object of the corn, fiour, yeast, and 
henna is no doubt to purify or sanctify thc victim, and that 
of the salt and charcoal to drive away cvil spirits. But it 
appears from the words which are said on this occasion that 
the food given to the animal is also supposed directly to 
benefit the people; and an old man from the Hiâina told 
me that it takes away the bas from the house. In the 
Garbîya, where I was once a witness of the sacrifice, a mixture 
of flour, salt, and water was not only pushed into the mouth 
of the sheep, but the remainder of the mixture was poured 
over and rubbed into its body. In Andjra, while the fqï is 
performing the sacrifice, a scribe carries a pot containing live 
charcoal and benzoin three times round the place where he 
is standing with the sheep, in order to keep off the jnün with 
the smoke ; and as soon as the fqi has cut the throat of the 
animal he puts some salt into the gaping wound, and also 
throws some on the blood which has fiowed on the ground. 
Some salt(Mnâsära)or a piece of charcoal as well (At Ubâhti) 
is thrown on the spot where the animal is going to be 
slaughtered, as a protection against evil spirits ; or that 
place is, for the same purpose, afterwards sprinkled with salt 
(Ait Sâddën, Demnat, Amanüz, Aglu). Among the Ulâd 
Bû'äzîz it is merely swept clcan previous to the sacrifice. 
Among the same tribe there is a consecration of the victim 
after its death : it is hung up in thc tent by a rope made of 
palmetto leavcs which were brought from the msâlla in the 
morning. This rope is afterwards, on account of its baraka, 
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used for the tying up of a new-born calf or a newly bought 
animal. 

It is considered obligatory on each head of a family or 
household to sacrifice one animal, but there are persons who 
sacrifice more, even as many as three or four, this being 
supposed to increase their merit. Among the Ait Yúsi a 
man who has many sheep sacrifices not only one for himself 
but another one for his wife, and if he has several wives he 
sacrifices one sheep on hehalf of each of them. Among 
their neighbours, the Ait Warâin and the Ait Sâddën, as 
also among the Amanüz, it is considcred quite a duty for such 
a man to slaughter a sheep or a goat for each wife, but a 
husband who has only one wife docs not sacrifice more than 
one animal. 

Thc first sacrifice is generally performed by thc fqï, eithcr 
at the msdlla or inside the village ; in the latter instance it 
sometimes takes place close to the mosque. Immcdiately 
after the sacrifice a gun is fired as a signal for the other men 
to follow the fqî's example, but possibly also with a vicw to 
driving away evil spirits. It is meritorious for a man to 
perform his own sacrifice. In Dukkâla I heard a saying 
that he who does not wash his own clothes, who does not 
write his own letters, or who does not slaughtcr his own 
animals, is already an object of mourning before his death. 
But if a man does not know how to butcher an animal, the 
sacrifice is performed on his behalf by the fqi or by some other 
suitable man. Among the Ait Yúsi the fqï kills all the sacri- 
ficial animals in his village, and appoints one man from 
each neighbouring village which has no fqï to do the same— 
some man who is in the habit of praying and is known for 
his honesty and has ncver committed murder nor killed a 
dog, It is a comraon rule that a homicide must not sacrifice 
with his own hands (Fez, Hiâina, Ulâd Bü'äzîz, Beni 
Ähsen, Ait Yúsi, Ait Ndër, Demnat, Igh'wa, Aglu) ; but it 
is not universal (Andjra, Ait Wäryâger, Ait Sâddën, Ait 
Warâin), or though it be admitted in theory it is not followed 
in practice (Temsâmän). Among some tribes there is a 
similar prohibition with reference to a person who has killed 
a dog, such a person being looked upon as unclean (fîiâina, 
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Ait Yúsi, Ait Ndër, Iglîwa, Aglu). Among the Amanüz a 
fqï who has committed homicide may kill his own animal 
but cannot conduct the service at the feast. 

There is also a consecration of the knives with which the 
animals are going to be killed. Among the Ulâd Bû‘äzîz 
each head of a household takes his knife with him to the 
m$dlla on the morning of the feast, and there all the knives 
are put together on the ground before the service commences. 
Should anybody arrive after the fyôtba has been read, he 
must rub his lcnife against a stone in the wall or enclosure 
of the sanctuary at which the people are assembled, this 
being considered to have the same effect as if it had been 
read over. In the IJiâina, again, a person who is late rubs 
his knife against one of the knives which have been placed 
in front of the fqï. Among the Ait Sâddén all the knives are 
thrust into the cairn which marks the msâlla ; among the 
Ait Ncfër they are dipped into the blood of the sheep which 
has been killed by thc fqï, or into the blood of any other sheep 
which has been killed with a knife thus consecrated ; and 
among the Ait Yúsi every man who is chosen by the fqï to 
slaughter the sacrificial animals of his village must do so 
with a knife which has been dipped into the blood of the 
sheep sacrificed by the fqî at the msdlla. 

In towns the fqï who reads the Jtôtba (f-Jttëb ), and who 
may be the qâdi, or judge, of the town, kills the first shecp 
at the msâlla, and, if the Sultan resides in the town, he also, 
with his own hands, performs his sacrifice at that place, 
immediately after the htëb. In country places it is not the 
general rule that the first victim is sacrificed at the msdlla ; 
it may be slaughtered by the fqï outside the mosque of the 
village or, like the other animals, in or outside the owner’s 
housc or tent. The head of the animal which is going to 
be sacrificcd is turned towards the East. At Fez, when its 
throat is cut, the sacrificer says, Bismillâh allâhû dkbar, 
'âla dhîypf flän ben flâna , “ In the name of God, God is 
most great; for the sacrifice of So-and-so, son of So-and-so ”. 
The latter name is that of the owner’s mother, not of his 
father. But among the Aiî Sâddën the custom prevails of 
mentioning the name of the owner’s wife instead of his own, 
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as well as her mother’s name —Bsmillâ llâhû kbar , 'âla 
dhait flâna bent flâna ; and the animal thus slaughtered is 
looked upon as her property. Although the sacrifice is as 
a general rule performed on the first day of the feast, it 
may be postponed till the second or third day, if a suitable 
animal cannot be procured for the first. 1 

It is ihe rule that as soon as the animal is killed its 
head and fect arc cut off. l'he women seize hold of them 
in great haste and singe off thc hair as quickly as possible 
(Dukkâla, Hiâina, Ait Sâddcn, Ait Ndër, At TJbâhti). In 
Dukkâla it is believed that if they do not do this rapidly 
their own hair will not grow; but the original reason for the 
practicc in question seems to be the belief prevalent among 
some Berber tribes (Ait Wäryâger, Ait Ndër) that the 
smoke of the hair drives away evil spirits or protects from 
other evil influences as well. 

The part of the sacrificed animal which is to be eatcn 
first is generally the liver, although in some instances (Ait 
Sdddën, Temsämän, certain families among the Ulâd Bû'äzîz) 
it is only partaken of on the second day of the feast. It is either 
roasted or boiled with salt, and in several cases it is regularly 
eaten alone without bread (Ulâd Bü'azîz, Garbîya, Ait Ndêr, 
At Ubdhti). The other parts of the animal are eaten in a 
fixed order, which, however, varies in diffcrent tribes or in 
different families. Very frequently the lungs and the stomach 
(Fez, Shrâga, Uidina, Mndsära, Andjra, Ait Wäryâger, 
Temsâmän, Ait Warâin, Demnat, Amanuz), as also the 
heart (Shrâga, fjiâina, Mnâsära, Andjra, Ait Warâin, 
Demnat, Amanüz), are partaken of on the first day, and the 
head (Tangier, Shrâga, Hiâina, Mnâsära, Andjra, Tem- 
sämän, Ait Warâin, Demnat, Amanüz) and the feet (Tangier, 
Shräga, Hiâina, Andjra, Temsâmän, Ait Warâin, Amanöz) 
on the second ; but sometimes the lungs, stomach, and heart 
are eaten on the second day (Ait Sâddén), and the head and 
the feet on the first ( ibid .) or thc third (Ait Wäryâger). The 
flesh is almost universally abstained from on the first day, 
and in some places (Aglu, Ait Warâin, some villages among 
the Ait lmlul who are a section of the Ait Sâddën), or among 
1 Cf. Alishkât, iv. 49. 3 (English translation, vol. i, 322). 
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certain families (At Ubâhti), even on the second day. It is 
bclieved that a transgression of the rule relating to the eating 
of the flesh would be followed by the death of the transgressor. 
The Ail Sâddën say that if, on the first day, even the slightest 
cut is made in the flesh, liver, heart, lungs, or entrails, 
some misfortune will befall the members of the household. 
There are certain other restrictions to be mentioned in this 
connection. In the Garbîya there is a village whose in- 
habitants altogether abstain from eating the head of the 
sacrificed animal; they say they do so for the reason that 
their forefathers once at the time of the Great Feast, when 
they were attacked by the Portuguese so suddenly that 
they had no time to fetch their guns, repulsed the enemy by 
the aid of their knives and the horns of the sheep which had 
been slaughtered just bcfore. Among the Ait Temsâmän 
and the Ait Wäryâger children are not allowed to eal the 
throat, because it has been cut with a knife ; the former 
also prohibit them from eating the eyes, while the latter 
maintain that if two boys should eat together the same 
eye they would quarrel. The At Ubâhti believe that if a 
man should eat the nose, he would be found out in case he 
committed theft. 

What remains of the meat is made into qaddïd (or gêddîd 
[Ulâd Bû'äzîz], Iqaddîd [Iglfwa], rqaddid [Temsâmän, Ait 
WäryâgerJ, tiqqäddîdin [Ait Sâddën], asâwar [Ait Yúsi], 
tagârin [Aglu], tifîyi iqôrn [Amanüz]), that is, thc meat is 
salted and curcd in the sun in strips. At Aglu, however, no 
qaddîd is made of the first animal sacrificed by a iharried 
man after his wedding if neither he nor his wife had been 
married before. A portion of the qaddid is generally given 
in charity to poor people. We have previously seen that 
some of it, or something else of the sacrificed animal, is left 
to be eaten on the eve of the following ‘âhîra . 1 Among the 
Ait Wäryâger some qaddïd must be preserved till the 
following mûlüd, and among the Ait Ndër and at Mequinez 
a piece of the animal is left till the ‘ânsära (Midsummer). 2 
By eating the sacrificcd animal the people expect to be 
benefitcd by its holiness, and by leaving a portion of it to 
1 Sufra, ix. 62-64, 66. 2 Infra, p. 194. 
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be eaten at one of thosc feasts they hope to transfer its 
benign virtue to thal occasion. 

The holiness of the victim is also utilised in other ways. 
Magic propensities are ascribed to its blood. At Fez somc 
of it, as it comes fresh from the wound, is smeared on the 
hands and feet of little children to prevent them from swelling 
in cold weather and the skin from chapping. A very common 
custom is for persons who have chapped skin on the feet, 
or who want to prevent the skin from being chapped, to dip 
them into the blood failen on the ground (Dukkâla, Ait 
Mjild, Ait Ndër, Ait Yúsi, Ait Warâin, At Ubâhti, Ait 
Wäryâger, Temsâmän) ; but the Ait Sâddën, among whom 
-thc same method is also adopted by persons who are in the 
sabit of kicking their toes against stones when walking, 
smôatain that the feet must be dipped into the blood of seven 
otherent victims in order that any salutary effect shall follow. 

* he At Ubâhti smear a little of the blood on their stomachs 
to avoid indigestion, and the Ait Mjild anoint their eyes with 
a drop of the blood first gushing out from the wound with a 
view to preventing them from getting sore. At Rabat I was 
told that if the person who flays off the skin cuts his hand 
with the knife he will have a long life. The Mnâsära 
put into the hole in the ground over which the animal is 
sacrificed not only some salt but also a silver bracclet, in the 
belief that when the blood comes into contact wilh the 
silver the family will become more prosperous. Thc blood 
of the sacrificed animal is frequently used as a means of 
keepinj? off or expelling jnün. Among the Ait Wäryâger 
it is drunk by persons who are troubled with such spirits ; 
whilst, as a precaution against them, the corners of the walls 
of thc room inhabited by the owner of the sacrificed animal 
are sprinkled with its blood. The Shlöh of Aglu and 
Glawi sprinkle with sacrificial blood the lintel of the entrance 
door of their houses, but care must be taken that none of it 
drops on the threshold, lest anybody should walk over it; it 
would attract jniin (Aglu), or it would chap the skin of the 
feet (Iglfwa). At Demnat the dried blood is used as medicine 
by persons who are supposed to have been struck by jnün ; 
it is burned, and the smoke inhaled by the patient. The 



XIV 


THE MUHAMMADAN CALENDAR 


123 


Uläd Bû'äzîz put some of it under the threshold of a new 
house when building it, to serve as a protection against 
jnün. They strew the same substance on their pomegranate 
trces when the blossoms are coming out, so as to prevent 
their getting dry ; both they and the Mnâsära place it at the 
bottom of their stacks on the threshing-floor on account of 
its baraka ; and in Dukkâla it is also put in granaries to 
give them the benefit of its holiness. The Ait Yúsi smear 
it on thc backs of their shecp and goats to make them prosper. 
In the IJiâina it is, mixed with henna, applied to thc hair of 
persons- sufïering from a headache; and when an easterly 
gale is blowing it is thrown in a fire-pot in order that the 
smoke may stop the wind. 

The gall-bladder of the sacrificed animal is commonly 
hung up inside the house or tent, often over the fire-place; 
there is much baraka in it. In many tribes mothcrs, for the 
purpose of weaning their babies, rub their breasts with it so 
as to give them a bitter taste (Ulâd Bû'äzîz, Hiâina, Ait 
Ndër, Ait Warâin). Among the Ait Sâddën women paint 
thcir eyes with powder made from it, mixed with antimony. 
The Ait Tcmsâmän burn it on the 'älûra day and fumigate 
their eyes with the smoke to prevent their getting diseased ; 
and they also, on other occasions, fumigate their children 
with its smoke as a precaution against the evil eye. In the 
Hiâina, when a foal is ill, a little piece of it is burned and the 
smoke is made to enter its nostrils. The Ait Yúsi give their 
churns the benefit of its smoke in spring, when the milk is 
getting plentiful. Among the Ait Wäryâger the person who 
removes the gall-bladder from the slaughtered animal throws 
it into the yard ( azqaq ), where the animals are kept, after 
first spitting on it. Among the At Ubâhti both the gall and 
the urinary bladder are suspendcd from the front pole of the 
tent, and are left there for an indefinite time. 

In the same tribe a piece of the stomach is hung up in 
the tent and, when dry, is burned as medicine for headache, 
the patient inhaling the smoke. The Ait Sâddën suspend a 
certain part of the gut from the roof of the house or tent in 
order to “ make the churn fat The Shlöh of Aglu hang 
the so-called amgar wadan (“ the chief of the gut ”, caecum ?) 
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over the door of the housc, and if any member of the house- 
hold gets a boil a piece of it is put on the boil to promote 
suppuration. Thc Iglfwa throw parts of the intestines filled 
with excrements on cornfields that are infested with certain 
larvse, called tigâg, in order to attract and destroy these 
vermin. In Andjra beardless men smear their faces with 
the contents of the gut so as to make the beard grow. 

The right shoulder-blade is often preserved at least till 
the following Grcat Feast, being sometimes hung up in the 
tent or house, and sometimes buried among the corn which 
is kept there (Ait Yúsi, Ait Warâin, Ait Wäryâger ); 1 but 
there are people who thus preserve it only in case it has 
been found to contain a good omen. Among the Ait 
Temsâmän a person who has been bitten by a mad dog beats 
the wound with it three times after putting pepper on the 
wound. The Shlöh of Aglu paint it with henna and use it 
for the purpose of stirring the corn in the earthenware 
saucepan ( afëllun ) in which they dry it over the fire before 
they begin the grinding. The Ait Yúsi bury the right 
shoulder-blade in the cornfield when thunder is heard in the 
spring, in order to prevent the crops from being burned. 
Among the same tribe it is the custom for a man who has a 
daughter, sister, or paternal aunt living in another house 
or tent to send her as a present one of the shoulders of the 
animal he has sacrificed. The Ait Sâddën do the same with 
the right shoulder-blade. 

Among the Ait Warâin the larynx is preserved to be used 
as a charm against the evil eye, fastened to a stick which is 
thrust into a stack of corn ( dsmin ). In Andjra a piece of it 
is tied round the neck of a new-born babe as a protection 
against evil influences ; and it is also hung round the neck of 
a child suffering from a cough. 

The jaw-bones are in Andjra used as a rain-charm ; 2 the 
profession of the faith is written on them, although nobody 
can see the writing. In the fdiâina a person who has an 
aching back-tooth puts on the cheek the corresponding half 
of the lower jaw-bone of the sacrificed animal; whilst its 
fore-teeth are burned and the smoke is inhaled by anybody 
1 See also supra, ii. 63 (Amanüz). a Infra, p. 270. 
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who is troubled with giddiness. Among the Ait Temsâmän 
a person who has been bitten by a mad dog may use the right 
jaw-bone in the same manner as the right shoulder-blade. 
A charm is written on the jaw-bone for the purpose of 
causing a bride to prohibit her husband from intercourse. 1 
At Lâgzûa, amongthc Ida Ugord in Uâha, the skull, called 
buhärrus, is taken with music and powder play to a holy 
argan tree, Argan Isîscl, and is left there to safeguard 
animals and other property. 3 

The Bni ‘Aros hang the horns in their houses and leave 
them there till the next Great Feast, so as to have the benefit 
of thcir baraka. In Andjra the horns are burned into powdcr 
which, mixed with watcr, is used as ink by the schoolboys 
in order to improve their writing. With the same mixture 
some scribe writcs a few words from thc Koran in a new 
plate, pours water ovcr the writing, and puts some raisins 
in it. 8 The water is then drunk by a schoolboy who cannot 
learn his lessons, and thc raisins, enveloped in a new hand- 
kerchief, arc placed by the scribe near the beehives. Next 
morning, before sunrise, he brings back the raisins, which 
are eaten by the boy on an empty stomach with a view to 
increasing his capacity for learning. In the same tribe a 
horn of a sacrificed sheep is hung in a pomegranate trce to 
prevent the blossoms from falling down. Among the Ait 
Wäryâger slices cut from the horns are thrown into the fire 
when a snake is seen inside the house, the smoke being 
supposed to drive it away. 

Among the Ait Yúsi some fat of the eyes of a sacrificed 
animal is at the Grcat Feast following the birth of a babe 
given to the child to eat in order to protect it against evil 
spirits. Among the same tribe the tail of the sacrificed sheep 
is cut off and preserved for occasions when there is a strong 
easterly gale, a bit of it being burned to stop the wind. 

The skin of the animal should never be sold ; yet there 
are persons who break this rule. It is sometimes given away 
in charity, sometimes used as a praying mat, and frequently 
made into a sack for holding women’s clothing (Ulâd 

1 Supra, i. 574.. 8 See supra, i. 67. 

3 For another charrn written with such ink see infra, p. 400 
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Bû'äzîz, Aii Warâin) or into a churn so as to increase the 
vC|uantity of butter (Dukkâla, Hiâina, Aglu). The Shlöh of 
hösrlu rub their faces with the skin immediately after it has 
supjn flayed off. They also kiss the sheep’s mouth before it 
with 'led. The Ait Warâin tie round the horns of the sheep 
larvae, i s going to be slaughtered by the fqï a silk kerchief or 
vermin S ome childless woman, who is thereby supposed to be 
th^red of her barrenness. 

Among the same tribe thc barley and salt which remains 
in the mouth of thc animal after it has been killcd is removed 
and sewn up in a small rag or piece of leather to be hung on 
some child or animal as a charm against the evil eye. In 
various Berber tribes (Ait Ndér, Ait Warâin, At Ubâhti, Ait 
Wäryâger) the barley which is found in the stomach of the 
sacrificed sheep is dricd and aftcrwards sown in a special 
place in the field. The grain of the crop resulting from it is 
called “ the barley of the Prophet ” and regarded as holy. 
It is either sown separately or together with other seed, or, 
if there is much of it, partly used for food. 

The holiness of the sacrificed animal is ulilised not only 
with a view to deriving supernatural benefits from it, but 
also for the purpose of divination. It is generally believed 
that if the animal gets up after its throat has been cut, its owncr 
will prosper and have a long life; it is said of him that “his 
days ” or “ his luck remained standing ” or “ stood up ”— 
l-îyäm wâqfa (Fez), nîkërnt liâmëns (Igliwa), ibd mimúns 
(,ibid .), ibd Imäimúns (Aglu), mimvnênnes ibêdd (Ait 
Sâddën). On the other hand, if the animal dies at once the 
days of its owner are supposed to be numbered. In towns the 
sheep sacrificed at the msâlla is immediately and in great 
haste carried in a basket to the house of the qâdi^ or judge ; 
îf it arrives there alive the judge, or according to some the 
Sultan, will have a long lifc, whereas it is a bad omen if it 
arrives therc dead. When the Suitan takes part in the cere- 
mony at the msâlla, the two sheep sacrificcd by him and the 
litëb are carried on the backs of two galloping mules to their 
respective residences, every effort being made that the sheep 
shall not die on thc way. 

In many places the people read their fortune in the sacri- 
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ficial blood(Dukkâla, Mndsära, Ait Mjild, AitNdër, Ait Yüsi, 
Ait Sâddën). 1 Thus, among the Ulâd Bû'äzîz, when the cut 
has bcen made and the blood is gushing out, a plate which 
has previously been carefully cleaned is held underneath the 
wound and, when filled with blood, is immediately covered 
so as to retain its prognostic qualities. The fortune-reading 
takes place shortly aftcr, when the blood is getting clotted. 
If there is a straight split in thc centre of the plate, either the 
owner of the sheep or some member of his family living in his 
tent will die before long; if there is one at the side of the plate, 
some other relative of his will die; if there arc more than one, 
their number indicates the number of persons who will die. 
Such a split is called a “ gravc ” (< jbar ). If there is in the 
blood a long crookcd split, thc owner of the sheep will travel; 
it is a “ road " ( 'frëg ). Holes in the blood are named l-mers, 
which means a collection of subterranean granaries ; they 
indicate that the owner of the sheep will havc much corn, and 
the morc holes in thc blood the more corn he will have. If 
there is any straw in the blood, he will become the possessor 
of domestic animals, and the more straws there are the more 
animals he will have ; the straw is called “ increase ” or 
“ abundancc ” ( ziyâda .). If there is water in the blood, the 
inhabitants of the tent will have to weep ; such water is 
termed “ tears ” ( dmô‘ 6 ). Among the Ait Yúsi, on the 
other hand, the water is regarded as an indication of much 
rain. After reading their fortune in the blood the Ait 
Sâddën bury it in the ground if the prognostication was good, 
but give it to the dogs if it contained an evil foreboding. 

Many people believe that if the gall-bladder is full the 
owner of the animal will have full churns that year (Hiâina, 
Ait Sâddën, Ait Yúsi, Ait Ndêr). The At Ubâliti ascribe 
the samc meaning to a full urinary bladder, whilst according 
to them a full gall-bladder indicates that there will be much 
corn because there will be much rain. 

The Shlöh of Aglu and the Amanuz make prognostica- 
üons from the intestines of the sacrificed sheep. If they are 
full of leavings, there will be plenty of rain and the year will 

1 M. Doutté ( Merrâkech [Paris, 1905], p. 369) mentions the preval- 
ence of this kind of divination in the Rahâmna. 
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be good ; if there are leavings in their forepart alone, rain 
will only fall in the beginning of the ploughing season 
(October and November) and the crops will be bad ; if there 
are leavings in the cnd of the gut tube only, there will bc 
much rain in the spring when the crops are earing and they 
will consequently be satisfactory. The Ait Sâddën maintain 
that if the forcpart of the intestines is thick and full, the owner 
of the animal will have much milk—“ full churns ”—during 
that year. 

Very commonly fortunc is read in thc right shoulder-blade 
of the sacrificed sheep (Fez, Tangier, Dukkâla, Hiâina, Ait 
Warâin, Ait Yúsi, Ait Ndër, At Ubâh.ti, Ait Wäryâger, 
Amanüz, Aglu, Demnat, Iglfwa, and other Shlöh of the 
Great Atlas) ; but in order to be suitable for this purpose the 
bone must be stripped of its meat not with the teeth but with 
the fingers, so as not to be scratched (Hiâina, Ait Warâin, 
At Ubâliti, Iglîwa, Aglu). When it is passed over to the 
fortune-teller it must not be given into his hand, but must 
be laid down in front of him (Ait Warâin, Ait Ndër, At 
Ubâhti) ; and I was told by a man from the Hiâina that this 
must be done three times consecutivcly. The shoulder-blade 
is supposed to tell whether the year will be good or bad, 
whether there will be much rain or drought, whether the 
food will be cheap or dear, whether the Sultan will be strong 
or powerless, whether the Christians will trouble the country 
or leave it in peace, and whether the people will keep in good 
health or there will be many deaths. As to the manner in 
which this kind of divination is practised, none of the many 
Arab and Berber scribes whom I have asked about it has 
been able to tell anything beyond the general statement that 
it is done much in the same way as is the fortune-reading in 
the blood. 1 But I presume that it must be more complicated, 
as there are only special persons, callcd këtfâfa (sing. 
këtfâf, from kfef, “ shoulder ”), who are versed in it. It 

1 M. Doutté, who mentions tlie prevalence of this practice in the 
Rahúmna {op. cit. p. 369 sg.), describes it as follows:—“ Oli désosse 
l'épaule droite et on en retire Pomoplate: si elle est lisse, Pannéc scra 
bonne ; si, au contraire, il y a une ligne blanche, c’cst lc signe du 
* kfen ’, de mauvais augure ”. 



XIV 


THE MUHAMMADAN CALENDAR 


129 


should be added that fortune is also read in the right shoulder- 
blades of other sheep than such as are killed at the Great 
Feast (Aglu) ; indeed, among the Ait Sâddën this kind of 
divination is only practised on occasions when a single sheep 
is slaughtered and not at the feast, when the shoulder-blades 
of different animals might lead to contradictory prognostica- 
tions. They say that the shoulder-blade of the sacrificial 
sheep only tells lies. 

The process of the liver which is in Arabic called rbïb 
(processus caudatus ?) is another part of the sacrificed animal 
from which prognostications are made. In the Hiaina and 
among the Ait Ndër it is supposed to tell the fortune of the 
owner of the animal; whilst in the latter tribe the fortune 
of the whole village is read in the rest of the liver. 

The condition of the heart of the sacrificed animal is 
said to give an indication as to the heart of the person who 
slaughtered it. If it is dark and full of blood, the latter has 
a black heart (Hiâina, Ait Sâddën) or is inimical to the 
owner of the sheep in case it is slaughtered by somebody 
else (Ait Warâin) ; but if it is light and bloodless, he is a 
good man or is friendly to the owner. One of my informants 
assured me that none of the sheqp which he had killed had 
had any blood at all in its heart. The Ait Temsâmän, again, 
believe that the heart of the animal in the same manner 
indicates the nature, not of the person who slaughtered it, 
but of him who was holding it when it was sacrificed. They 
also maintain that if an easterly wind is blowing while the 
animals are sacrificed there will be much east wind during the 
coming year, and that if the wind is westerly there will be 
much west wind. 

As we have noticed before, the difference between prog- 
nostication and magic causation is often extremely vague, and 
something which from one point of view is regarded as an 
omen may from another point of view be looked upon as a 
cause of the foreshadowed event. Hence the fact that the 
sacrificed animal prophesies both prosperity and misfortune 
may be taken as an indication of the idea that, Iike many 
other holy things, it is a source not only of beneficial infiuences 
but of harmful ones as well. The rules relating to the eating 
VOL. IX K 
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of the sacrificed animal illustrate the same idea; and so do 
various other facts connected with thc Grcat Feast and its 
sacrifice. As the flesh, so also the skin is in the beginning a 
source of danger. Among the Ait Sâddën it is left for three 
days on the roof of the house or tent, and during this period 
it must not on any account be taken inside the dwelling. 
The boncs of the head, particularly of the lower jaw, and 
somctimes thosé of the feet, are looked upon as dangerous. 
Among the Ulâd Bû'äzîz thcy are buried underneath a stone 
or cairn outside the village, since, if left near a tent, they are 
supposed to causc the destruction of its pottery or even to 
give sickness to its inhabitants. But both in this and in 
various other tribes (Hiâina, Ait N(jêr, Ait Sâddën, Ait 
Warâin, At Ubâhti) it is also the custom to throw some of 
thcse bones, which are coilectively called buhärrüs (büharrûs, 
búhärnis ), at or outside the tent or house of a person from 
another village or an enemy, with the phrase, Ana läht 
d'lik bâharriis, “ I threw on you bûharrûs ” (Dukkâla) ; or, 
“ I threw on you búhdrrus before you throw it on me ”. 1 If 
the person who does so is caught, he may have to undergo 
a severe flogging or even be shot dead ; but in many cases 
he is mcrely put to ridiculf by being smeared with dung, or 
being tied to an animal so as to be dirtied by it, or being 
dressed up as a woman, having his face daubed with a little 
henna, and sour milk poured into his beard, the whole 
aifair having the character of a joke rather than being an 
expression of ill-will. The belief that the buhärrüs causes 
the destruction of pottery, which I havc also found among all 
the Berber tribes who have the practice of throwing it, may 
be due cither to the fact that the bones themselves have been 
broken or to the natural function of the jaws, which in most 
cases seem to be the only bones called by the name buhärrüs. 
This word, which comes from the verb härres, means 
“ breaker ” ; and an old man from the Hiâina expressly 
connccted it with the breaking of the food by the jaw-bones. 

1 In Fez the phrase, Ana rmït' 'alik buhärrus (“ I threw on you 
bttluirrus ”), has lost its original meaning, and is used by a person who 
finishes his work before another with whom he has been working. It is 
known to mcan something bad, but is said as a joke. 
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In some instanccs the buhärrüs is thrown on the evening 
of the first day of the feast or on the following evening (At 
Ubahti, Ait Ndër), but in other cases (liiâina, Ulâd Bû'äzîz, 
Ait Warâin) the regular time for throwing it is the morning 
of the second day, which among the Ulâd Bû'äzîz is called 
nhâr bûharrûs (“ the day of bûkarrûs ”). The motive for 
this practice, however, is not merely a malicious desire to 
break other people’s crockery, but I ara expressly told that 
it is also intended to rid one’s own home of bas, or evil 
influences. The Ulâd Bû'äzîz practise another purificatory 
rite on the same morning : many persons then pour water 
over each other, and it is belicved that such ablutions are 
particularly beneficial to sick people. The second day of the 
feast is considered a dangerous day; it is also called 
bûmëzlag (Iliâina, Ait Warâin; bûmzläg [Ait Sâddën], 
bûmzlëg [Ait Yúsi]), or " misleader ”. 1 The jnün, who have 
gone away on the first day come back on the second (Ait 
Yúsi). It is bad to travel on that day (ibid., Ait Warâin), 
and labour is frequently abstained from. I was told that 
anybody who should work on the second day of the feast 
would have some grave misfortune : robbers would kill him 
at night, or some of his children. or animals would die, or 
he would be struck with blindness (Hiâina). Throughout 
Morocco the first day of the feast is kept as a holiday. At 
Fez the shops are closed during the first three days and the 
schools during thc remaining four as well. Among the Ait 
Yúsi and the Ait Sâddën the women perform no othcr work 
but such as is involved in the preparation of food as long 
as the feast lasts. 

We have still to notice cerlain other practices by which 
those who cclebrate the feast presumably try to guard them- 
selves against or shake off the injurious elements of its holiness. 
To these belongs the tug of war which is frequently practised 
at the Great Feast . 2 Among the Ait Ndër it takes place on 

1 The same name is given to the second day of the mûlüd and of the 
Little Feast (Ait Warâin, Ait SâddSn, Ait Yúsi). 

2 M. Laoust (Êtude sur le dialecte berbkre des Ntifa [Paris, 1918], 
p. 320) mentions its occurrence among the Ntifa; and he also states that 
the children, divided into two camps, throw stones at each other with 
slings. 
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the afternoon of the first day ; among thc Ait Warain, who 
call it âjbäd n úsgun, on the afternoon of the second day'; 
among the Ulâd Bû'äzîz, who call it jubb w id hbel, on the 
evenings of the fifih, sixth, and seventh days, that is, the 
last three days of the feast. But among the Ait Sâddën 
the tug of war ( jëbbâd fibel) is practised on the morning of the 
first day, previous to the sacrifice, by the women and those 
men who are not taking part in the scrvice at the msâlla ; 
and among the Ait Yüsi, who call it mzägmîra, it is per- 
formed either before that scrvice or on the afternoon of the 
same day. Both sexes generally participatc in the contest, 
the men pulling at one cnd of the rope and the women at the 
other, and sometimes the weaker party apply to persons of 
their own scx in a neighbouring village for assistance (Ulâd 
Bú'äzîz). When they arc all tugging it may happen that 
thc men suddenly let the rope go, so as to upset thc women 
(Ait Sâddcn). But in some places the tug of war seems to 
be chiefiy a woman's game—this, I was told, is the case at 
Jrâifi, in the Garb; while among the Amanüz, who call it 
fdrfâq, it is practised by the boys. An old Arab from the 
Uiâina informed me that among his people th e jubbêid hbel 
is no longer performed at the Great Feast, as it was in his 
childhood, but that it is practised in autumn when the 
threshing is going on and the fruits are ripe. The men and 
women then have a tug of war by moonlight so that thc bas, 
or evil, shall go away, that the year shall be good, and that 
the people shall live in peace ; and some man secretly cuts 
two of the three cords of W'hich thc rope is made, with the 
result that both parties tumble down. In other cases, but 
not at the Great Feast, the tug of war is practised for the 
purpose of influencing the weather . 1 

Racing, powder play, and larget-shooting are common 
features of the Great Feast. Among the Ulâd Bû'äzîz, 
shortly aftcr thc sacrifice has been performed, horsemen 
from a neighbouring village arrive ; one of them dismounts 
and goes to a tent to ask for the flayed-off skin of the sheep, 
which he then takes to his friends who are waiting outside 
the village on horseback. He gives it to the one who has 
1 Infra, p. 271 sq. 



XIV 


THE MUHAMMADAN CALENDAR 


133 


the besl horse, for there is going to be a race for it. A man 
accompanied by friends on horseback comes riding out from 
the village to pursue the person who has the skin, trying to 
hit him with a rod and catch him. If successful, he deprives 
him of his turban or cloak as well as thc skin. Then a man 
belonging to the other party again endeavours to get hold 
of the latter; and thus the race goes on tiil some time before 
sunset, to be continucd on the following day. I have found 
no superstitious bcliefs at present connected with this prac- 
tice, but it certainly suggests a purificatory origin. This is 
also the case with the targel-shooting, which is practised on 
the afternoons of the first, second, and sometimes third day 
of the feast. It is of universal prevalence on this occasion, 
as also at other fcasts. Every rificman is compelled to take 
part in it, at the risk of having to pay a fine (fliâina, Ail 
Sâddën) ; indeed it is the custom even for men who have no 
rifles of their own to fire a few shots with those belonging 
to others (At Ubâhti). I was expressly told that this practice 
has the effect of driving away evil influences (Hiâina). In 
the Hiâina it is also considered very good to practise target- 
shooting on the seventh day of this as well as of other feasts. 
Among the Ait Warâin the men and the boys play games of 
ball on the afternoon of the first day; and such games are 
also in certain cases said to remove thc bas. 

An interesting feature of the Great Feast in Morocco is 
the masqueradc which is extremely frequently connected 
with it. A man is dressed up in the skins of some sacrificed 
goats or sheep, and another man or boy is disguised as a 
woman. Sometimes they are regarded as husband and 
wife, and sometimes the woman is regarded as the wife of 
a third person, an old man. Other individuals are dressed 
up as Jews and Jewesses, or Christians, or animals. Accom- 
panied by musicians and othcr persons, the party walk about 
from house to house or from tent to tent, dancing and acting. 
These are the most general charactcristics of the play, but 
there arc many variations in details. The following accounts 
of it are based either on my own personal experience or on 
information which I have received from native friends with 
reference to their respective tribes or places. 
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In Apriî 1900, during my stay in a village of thc Sâhel, 
a mountain tribe in Northern Morocco, I was present two 
nights consccutively at a performance of this kind, which 
was witnessed by some two hundred people. There was a 
man dressed up in goatskins, called Bújlüd (“ one who is 
dressed up in skins ’’), and an “ old man ” called Séljëiob 
(Jeh s-Hofy, “ the oldest of the old ’’), who were fighting 
betwecn themselves for the possession of a “ young woman ”, 
called Yissûma, Therc was, moreover, a " Jew ”, who 
amused the audience by his twaddle, and on the second 
occasion there were two “ Jews ” and two “ women ”. With 
a stick in his hand, Bújlüd kept the spectators in order, 
preventing them from moving about. He also imitated a 
pig, and Séhäiob made him plough. The performances 
included much music, singing, and dancing, and were said 
to take place on seven consecutive nights, beginning on the 
evening of the first day of the feast. When passing another 
village in the same district, I met a procession consisting 
chiefly of children and headed by a man dressed up in 
goatskins and a “ young woman ”, dancing as they went 
along. Bújlüd’s legs were bare and painted white, and so 
was his face, and on his head he wore a straw-hat with a long 
tail. His dance was distinctly indecent. The children werc 
teasing him, and he beat them in return. 

In the village of 1-IJmîs, the chief centre of the Sâhel, I' 
witnessed a great performance in which there were three 
men dressed up in goatskins, dancing to the queer music of 
a rural band of musicians in the presence of hundreds of 
spectators. A whole farce was connected with this per- 
formance. There was an old man, Séhsioh, and his wife 
Hlîma, and the plot of the play consisted in the old man’s 
suspicions as to her fidelity and the accusation of her before 
a person acting as qâdi, or judge. The following dialogue 
gives an idea of the coarsencss of the play. Hlîma says to 
Séhäioh, " I feel ill and am going away.”—SéhâioJ} answers, 
“ You are not allowed to go ; I have not slept with you for 
three months.”—IJ. “ I am not your wife. You give me 
no food.”—S. “ I am going to fetch wheat for you.”—H. “ I 
am not well dressed.”—S. “ We shall go to the judge. He 
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will tell you if you are well dresscd or not.”—fd. “ Where 
is the wheat ? ”— S. “ I havc it in my posteriors.”—H. “ I 
am not good enough for you."— S, “ Oh yes, you arc still 
good ; I am not going to give you up.”—y. “ Go and beg 
in an Arab tribe ! ”— 5 . “ I am not a beggar.”—H. “ May 
God curse you and make you destitute ! I am with child.”— 
S. “ You must swcar that the child is mine.” Séjtäioji takes 
yiîma to the judge ancl goes then to a group of womcn, who 
trcat him somewhat badly. He returns with one of them, 
by whose aid .hc wants to make himself sure as regards 
Hlîma’s condition. She now gives birth to a child, which 
she carries away and hands over lo one of the spectators. 
Séhsioh says to the judge, “ It is not my son ”; and to 
Hlîma, “ Come and let us sleep together 1 It is not my son, 
not my son ! ” y. “ Go away! " A fight follows ; Hlîma 
beats Séhsiohi and then runs away. Séhëioh cries out in a 
rage, “ I wish to kill her ! ” I was told in the same village 
that a man dressed up as a camel formerly took part in the 
performance. 

In the village Där Féllaq, in the mountain tribe of Jbel 
Hbîb, the party consists of Bújlüd, Séhsioh, his wife (who 
is here called ‘Aisa flmêqa, that is, " Foolish ‘Aiäa ”), a 
“ mule ", and a “ Jew ” who pretends to sell goods and is 
made fun of. Bújlüd is pushed by the people, and beats 
them with an olive stick which he holds in his hand. In 
Andjra the company is made up of Bújlüd, Sahsah, his wife 
Yissûma, a “ Jcw ” with his wife ‘Azzûna and his “ mule ”, 
and also a “ judge Bújlüd is dressed in the skins of 
animals which hävc been sacrificed at the feast, but otherwise 
imitates a Christian, and is also called by that name (näsrâni). 
He runs after the people and beats them, whilst Sahäah 
throws ashes into their eyes from his bag. Bújlûd is com- 
monly represented by some poor man, who is either hired 
for a fixed sum or receives a third part of the eatables and 
money collected by the company while they go begging from 
house to house and from villagc to village, the remainder 
being divided among the other members of the party, 
including the musicians. But the part of Bújlüd is also 
sometimes played by a man who suffers from skin disease 
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or toils, -which are supposed to be cured by the contact 
wich the skins of sacrificed animals. The play begins on 
the afternoon of the second day of the feast and is rcpcated 
on the following days, as long as the feast lasts, unless the 
people are busy, in which case it comes to an end sooner. 
The scribes look upon it as " forbiddcn ” (kräm), and there 
are many persons who refusc shaking hands with the man 
who played the part of Bújlüd. 

From the Arabic-spcaking mountaineers of Northern 
Morocco we shall pass to the Arabs of the plains. Among 
all their tribes with whosc customs I am acquainted there is 
likewise a masquerade connected with the celebration of the 
Great Feast. Among the Ulâd Bû'äzîz it commences on 
the evening of thc first day, after supper. A man,-with the 
assistance of some friends, dresses himself up in six bloody 
skins of sacrificed sheep, of which he fastens one to each arm 
and leg, one to the forepart of his body, and one to his back. 
On his head he puts something black, such as a piece of an 
old tent-cloth, and on either side of his head he ties a slipper 
to represent ears. He is called s-Sba 1 bë 1-Bütâin (“ the lion 
with sheepskins ”). He is generally a person who suffers 
from some illness, since he is supposed to be cured by the 
holiness of the bloody skins. Two other mcn disguise 
themselves as women, covering up their faces with the 
exception of their eyes; they are called by the name 
K'aiwîna, and are regarded as the wives of the Sba', From 
the place where they dressed themselves they go with their 
friends into the village, and are there joined by the unmarried 
men carrying their guns. They all now make a tour from 
tent to tent in their own and neighbouring villages. The 
Sba' beats with the skins on his arms everybody who comes 
within his reach ; there is baraka, holiness, in this beating, 
and hence sick people are anxious to approach him. He 
likewise beats the tents so as to give them also the benefil 
of his baraka. His two wives dance and cry out kra' kra ', 
in order to induce the inhabitants of the tents to give them 
a foot (kra') of their sheep ; and they get what they want, 
there being merit in such a gift. Thc Sba 1 also dances, 
imitating the roaring of a real lion, and behaves most inde- 
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ccntly bcforc the public, prctending to have scxual intercourse 
with his wivcs ; while the accompanying bachelors from 
time to timc discharge volleys of gunpowder. After they 
have visited some thrce or four viliages, the party return 
before thc morning and have a fcast on the food given them. 
On the second day aftcr supper one of the bachelors is dressed 
up as a Jew, having his face covcred with a crude mask to 
which is attached a long beard of wooi, and his head with a 
blue kerchief ( qâzza ) in the Jewish fashion, and carrying in 
his hand a stick. Two other baohelors make a camel, 
called n-nwîga (diminutive of tfa^/'she-camel”), by throwing 
over their heads a palmctto mat and carrying on the end of 
a stick the skull of some animal. The Jew leads the camel 
by a rope tied round iLs neck, and thus they walk, like the 
party on the evening before, from tent to tent in their own 
and neighbouring villages, accompanied by unmarried men 
and boys, the Jew asking for fodder for his camel and the 
people giving him eggs. Hc is addressed as seh l-gëddîd 
(“ the chief of the strips of dried mcat ”). On the following 
evening a young man again simulates a Jew and two boys 
are dressed up as a mule, called l-bgdila (“the little she- 
mule”), and the samc tour is made. On the evening of 
the fourth day the Jew is in a similar manner accompanied 
by a “lcopard” ( n-nmer ); and on the evenings of the 
following three days the people have tugs of war, as already 
mentioned. Another custom may still be noticed in this 
connection. On the third day of the feast a man dresscs 
himsclf up as a woman and, accompanied by horsemen and 
a few musicians, malces a tour from village to village, himself 
dancing, the musicians playing, the horsemen firing their 
guns; and the people give them food and money, which 
is spent in buying fodder for their horses. They thus 
pass the night away and then proceed lo another village, 
accompanied by horsemen from thc place where they stayed. 
Thus they go about day after day, until on the seventh day 
they retire to a saint's tomb, where they amusc themselves 
till the early morning and then return to their homes. 

Among thc Beni Ähsen the man who is dressed up in 
the skins of sacrifïced sheep is called by the same name as 
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among the Ulâd Bû'äzîz. He carries in his hands two 
sticks, with which he beats the tents and also the people who 
are pushing him. His “ wife ” is called Yissûma or Sûna, 
and two other men arc dressed up as a Jew and a pig. They 
all receive money, chickens, eggs, and other small presents 
from the people. 

Among the Mnâsära a man is on the second day of the 
feast dressed up in the bloody skins of sacrifïccd sheep. He 
is called s-Sba‘ Bulbtain (bu l-btain ) (“ the lion dressed in 
sheepskins ”), or simpiy Bubtain (" the onc who is dressed 
in sheepskins ”), and is accompanied by his wife Sûna, a 
“ Jew ”, a " leopard ”, and a “ camel ”. They go about 
in their own village for three days, but may also visit other 
villages till the week of the feast comes to an end. Bubtâin 
beats people and tents with the skin on his arm. A sick 
person is supposed to recover if thus treated by him, and 
anybody whom he beats on the head will be free from head- 
ache ; for in him is the baraka of the feast. The same beliefs 
prevail among the Arabs of the Shäwîa. 

At Jrâifi, in the Garb, the chief figure of the masquerade 
is dressed in goatskins and is called Bâjlüd. His “ wife ” 
is here also named Sûna, whilst Sâhsoh is the name of an 
old “ Jew ”. The people tease Bâjlüd by saying to him, 
Ä Bâjlüd l-âryän bâlû ‘dlik j-jidyän, “ O Bâjlüd the naked, 
the buck-goats made water on you He then bcats them 
with his stick, and the person thus beaten is supposed to be 
benefited by it owing to the baraka possessed by Bâjlüd. 

In the Hiâina a man, on the evening of ihe second day 
of the feast, has his face covered with a mask made of the 
skin of a sacrificed sheep with the wool turned outwards ; 
a long beard is attached to it, and two locks are hung over 
the temples. He is called Bâsseh, and is considered to be 
an old Jew, whilst his wife Sûna is a Jewcss. There is 
besides a third person representing thc rbib, or step-son, of 
the Jew. Sûna dances, Bâsseh pretends to have intercourse 
with her on the ground, and the rbïb washes him clean with 
earth. They are surrounded by a ring of musicians playing 
on tambourines and others who simply mark time with the 
motions of their feet and bodies and the clapping of their 
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hands. This pcrformance is rcpeated in all the villages 
visited by the party, till the scventh day of the fcast inclusive; 
and wherever thcy go Bâsseh is prcsented with money, eggs, 
and dried mcat. 

The masquerade at the Great Fcast is also found among 
the various Berber groups. Among the Brâber of the Ait 
Warâin it takes place on the evenings of the first three days 
of the feast. A man has the whole of his body covered 
with the skins of sacrificed sheep and puts over his face a 
mask made of such a skin; hc is called Buihedar, which 
means “ one who is dressed in skins ”, His wife Tudeit, 

“ Jewess ”, is nicely dressed in a woman’s costume, and the 
two “ Jews ” ( 'udein ) who go with thcm have long beards 
and teeth of pumpkin seeds. They are accompanied on their 
tour by people playing the tambourine ( allun ). Buihedar 
carries a stick in either hand, and bcats everybody who comes 
near him ; this is said to be a cure for Buihedar himself if 
he is unwell, whereas the person bcaten is nol supposed to 
derive any bencfit from it. Buiheclar, who is most indecent 
in his appearance, pretends lo have intercourse with Tudeit. 
The latter danccs, ancl thc pcoplc stick coins on hcr forehead. 
The Jews do not scll any goods, but collect money for 
Buihedar. 

The neighbouring Brâber of the Ait Sâddcn likewise have 
a masqucradc during the cvcnings of the first three days of 
the feast. A man is made to represent a ram or a he-goat 
by bcing drcsscd in the skins of sacrificed sheep or goats, 
and holding in either hand a short stick, which gives him 
the appearance of walking on four legs. In many cases 
another man is in a similar way dressed up as a ewe or a 
she-goat, and sometimes a camel or a donkey is made up 
by four men. These animals are collectively named Bujlud. 
There are, bcsides, one or several “ Jews" (udeiri) and 
“ Jewesses ”, each of whom is called 'Ajjûna—the name by 
which every Jcwish wife is called by the Brâber and by the 
Jews themselves in case her real name is not known to 
them — and a small crowd of men and youths carrying 
tambourines. The whole party, called by a common name 
sûna, makc a tour from house to house and from village to 
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village, entertaining themselves and others with music, 
singing, and dancing, in which, however, the animals do not 
join. The Jews have in their hands papers from which they 
read out fictitious claims to gct a Iittle money from the 
people, while the sheep or the goats amuse the public with 
the grossest obscenities, At present, however, there is not 
so much ambulation as there used to be. Thc people refuse 
to admit to their village any party as to whose intentions 
there can be any doubt; for it happened a few years ago 
that a sûna who went from the Ait Saddcn to the Ait Segrus- 
sen consisted of disguised enemies going to exact blood- 
revenge, and the Ait Sâddën fear being paid back in their 
own coin. 

Among the Ait Yúsi the masquerade commences on the 
evening of the first day of the feast, and is continued on the 
two or three following evenings, as the case may be. The 
party, here also collectively called sûna, consists of Bújlud, 
who is dressed up in goatskins, his wife ‘Ajjûna, who in spite 
of her Jewish name is dressed like a Berber woman, several 
old “ Jews ", a “ camel ”, a “ mule ”, and sometimes a 
“ lion ”, Bújlud carries a basket filled with ashes, which he 
throws on the people. His behaviour is very indeceqt. No 
holiness was said to be attached to him. 

Among the Ait Ndër the masquerade takes place on the 
evening of the second day of the feast, and on the two 
following nights. The party is made up of Bújlud, his wife 
Sûna, and two " Jews ”, besides a number of followers who 
go with them singing and playing the tambourine. Bújlud 
is dressed in the black skins of goats which have been 
sacrificed at the feast, his face is covered with a mask made 
of a goat’s stomach, on his head he has a piece of dark 
cloth, on both sides of it he has slippers representing ears, 
and at the abdomen he wears an artificial penis. He beats 
with the skin on his arm tents and people, including the 
two Jews, who are thus chased away by him, and he pretends 
to have intercourse with Sûna, as also with any she-ass he 
happens to meet. He and Sûna dance, but they carefully 
refrain from speaking, so as to escape identification. Thc 
two Jews have at their temples tufts made of goat-tails, and 
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on their faccs are fastcned long beards of white wool. In 
their hands they carry a long stick and a basket, supposed 
to contain goods which they sell to the people, receiving in 
return a little money, meat, and eggs ; and similar gifts are 
presented to Bújlud’s followers. They all keep together 
when they walk from one village to another, but when they 
arrive there they divide themselves into two groups, the Jews 
going ahead and Bújlud and Sûna following with the 
musicians. 

Among the At Ubâj>ti the play commences on the evening 
of the second day of the feast and is continued till the seventh 
day inclusive. Thcre is 'a man, Bújlud, dressed in the black 
skins of goats sacrificed on the day before, his wife Sûna, an 
“ old Jew ”, and two “ younger Jews ”. They all dance, 
and the Jews and other people accompanying Bújlud and 
Sûna sing, Ä Hdima mâ lëk mä lëk ? ä Hâima mä lëk mä 
lêk ? ä Hâima rdddi bâlëk, â Hâima bent Umbâr&k, Bújlud 
mä qad a'ldâ, Sûna bgät l-geddîd, Bújlud mâ zal sgër, Sûna 
bgät l-geddïd, “O Hâima ('libidinous one’), what is the 
matter with you, what is the matter with you ? O Hâima, 
what is the mattcr with you, what is the matter with you ? 
O Hâima, loolc out, O Hâima, daughter of Ambârëk (' the 
blessed one ’), Bújlud is good for nothing, Sûna wants strips 
of dried meat (an indecent allusion), Bújlud is still young, 
Sûna wants strips of dried meat.” As in many other tribes, 
Bújlud has a phallic appearance, and pretends to have inter- 
course with Sûna. The people make him presents of raw 
flesh of the sacrificed animals, there being merit in such a 
gift. He has baraka in him. 

I have also information of the prevalence of a masquerade 
at the Great Feast among the Berbers of the Rïf, although 
in some parts of the country constant blood feuds are an 
obstacle to it. In the villages of the Ait Temsâmän it is 
arranged, on the evening of the second day, by the boys of 
the village. One of them is dressed in a ragged cloak 
(ajëj d jqb), his face is covered with a mask of goatskin, and 
over his shoulder he carries a cane as a gun. He is called 
Säwiyh, because he is the chief of the party. He has a wife 
named Ähhlîma, represented by a boy dressed up as an old 
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woman. Another boy is dressed up as a donkey: he has the 
hood of his cloak drawn over his head, on both stdcs of it he 
has slippers representing ears, and on his back he carries a 
pack-saddle ( tbâda ) with panniers ( 'igaiynên ). Säwiyh leads 
the donkey, and when they walk about the people put food 
into the panniers. The party is called bujrud . From other 
parts of the Rïf I have heard of a man dressed in the skins of 
sacrificed goats, a “ wild-boar a “ lion ”, a “ huntsman ”, 
and a “ Jew ” selling his goods. Bdjlud runs after the 
pcople who tease him, and beats them; and he is privileged 
to enter the houses and to take from them whatever he 
wants. 1 

Among the Shlöh of the Great Atlas and the province 
of Süs, 2 in Southern Morocco, similar customs are found. 
The Iglfwa call the man who is dressed up in the skins of 
sacrificed animals Builmaun, from the word ilmaun (sing. 
îlem), meaning “ skins ”. He is accompanied by his wife 
Ti'âzza and one or several “ Jews ”, and beats the people 
either with a stick or with the foot of a sacrifîced sheep or 
goat. This masquerade commences on the second day of 
the feast. In Aglu, in Sûs, the only dressed-up person is 
Bújlud, as he is here callcd. He is likewise covered with the 
skins of sacrificed animals, and has the horns of a sacrificed 
goat on his hcad. On the second, third, and fourth days of 
the feast he goes about from house to house, accompanied 
by musicians, receiving various kinds of provisions, and 
beating the people with the foot of a sheep hanging from his 
arm. He represents the holiness of the feast and transfers 
its benign virtue to those whom he beats ; sick persons in 
particular are supposed to profit by this, and mothers take 
to him their little children to be cured of their ailments by 
being touched and frightened by him. When he visits a 
house the owner of it addresses him with words like these :— 
Adagijk râbbi ssaht d lîhina mas akdagntmûqqir îmäl 

1 M. Mouliéras (Le Maroc inconmt, Premiêre partie, Exploration 
du Rif [Oratt, 1895], p. 106 sqq.) speaks of a masqucrade in the Rïf 
not only at the Great Feast, but at the Little Feast and ‘äsÛra as well. 

2 See also Ubach and Rackow, Sitte vnd Recht in Nordafrika 
(Stuttgart, 1923), p. 11 sqq. 
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yîmäl a Bújlud sê Ihëna d ssaht, a sîdi râbbi, " May God 
give us hcalth and quictness so that we shall meet you again 
next year and the year after, O Bújlud, with quietness and 
health, O my Lord God To this the people accompanying 
him reply, Afillaunig râbbi l'âidad d unbârki , igag fîllaun 
d inbârkin, “ May God make this feast blcssed for you, may 
he make us blessed for you Among the Imintagen, on the 
second day of the feast, a man is likewise drcssed up in skins 
with horns of a goat. He goes round visiting the houses, 
takes from them fowls or eggs or any other things he wants, 
dances, and beats the people. Mothers come to him with 
their little children so that they shall be frightened by him 
and thereby keep in good health or, if ill, be cured. The 
name given to him is Hérma, an Arabic word meaning 
“ decrepit ”, 

The same name is used at Saffi, a little town on the 
Atlantic coast, and in Marrâksh. In the latter town I saw, 
at the Great Feast, a man dressed up in goatskins, with a 
mask ovcr his face and a stick in his hand, walking about 
in the streets, dancing and frightening the people. He was 
accompanied by a man playing the tambourine, and a small 
crowd of spectators (Fig. 134). I was told that there was a 
similar personage moving about in every quarter of the town. 

In various othcr Moorish towns a masquerade takes place 
at the Great Feast. At Fez it is arranged by the farrâna, 
or bakers, of each quarter {liâumd) of thc town separately. 
It is there called bâHeh, after the name given to the chief 
figure in it, who is represented by a person dressed up as an 
old man with his face covered with a mask made of the skin 
of a sacrificed sheep. The woolly side of the skin is turned 
outwards, but the wool has been cut off so as to leave only 
eyebrows, whiskers, beard, and a moustache. His wife, 
named Sûna, is a fat old lady represented by a youth well 
padded with clothes, with several kerchiefs on his head and 
a mask made cither of sheepskin, with the woolly side turned 
inwards, or of paper. âûna has her cheeks painted with 
ochre, her under lip with walnut root, and her cyes with 
Moorish ink, as a substitute for antimony; but if her part 
is played by a beardless youth his face may be left uncovered, 
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and in such a casc there is no blackcning of the eyes and both 
the under lip and the cheeks are daubed with ochre, the 
stains of which are easily removed. The party consists of 
many other persons as well. There are three or four old 
“ Jews ” (ihûd) with masks of sheepskin and beards, each 
carrying a tambourine (iar), and the same number of 
“ Jewesses” (ihvdîyäf), their wives, who wear masks like 
Sûna’s and have with them tambourines, like their husbands. 



FlO. 134.—Hérma at Marrnksh. 


There is, moreover, a “ Jew” called l-ihûdi l-hâuwaf (“ the 
Jew the fisherman "), carrying on his shoulder a bamboo cane 
with a basket (súlla) which is supposed to contain fish. 
There is a “ Christian ” (nâsrâni) —an “ ambassador ” with 
a three-cornered hat on his head,—who is accompanied by 
his Moorish servants; and a " courier ” (râqqäs) brings 
him letters. There is a “ mule ” (bâgla), represented by a 
person who is carrying the skull of a camel on a stick, who 
is provided with a tail of horsehair, and whose head and 
back are covered with a rug (féllïs) on the top of which is 
a pack-saddle. There are fabbâlin, playing drums and 
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oboes ; ancl therc are dancing boys ('diyäl) from Arabic- 
speaking mountain tribes. All thcse pcrsons go about 
from house to house every night from the evening of thc 
second day of the feast till that of the seventh day ( sdba' 'ïd). 
The performance opens by the cntering of Bâäseh and the 
fabbâlîn. The former begins to dance, while the latter play 
and sing, A BaHêJt aúddi , a l-lâhya d abêrdi, a BaUêk 
l-fârrän, a l-lâhya de l-qârrän , “ 0 Bâssch my dear fcllow, 
O beard of reeds, O Bâääeh .of the oven, O beard of the 
cuckold Sûna enters and dances in hcr turn, after which 
she and Bâsseh perform together a lascivious dance, the 
former wagging her stomach, and the Iatter kissing and 
embracing her and giving himsclf a most indccent appearance 
by making a fold in his clothes. The tabbâlïn, who have 
been playing all the time, now sing, A BaHêji îuua îwa îwa 
Lîlû! —which implies an exhortation to Bâssejj to have 
sexual connection with Sûna. After the owner of the house 
has given them some money, which they hand over to the 
manager of the play, they go aside and are succeeded by the 
Jews, who play on their instruments, dance, and sing some 
nonsense in the Arabic idiom peculiar to the Jews. The same 
is then donc by the Jewesses, who dance first alone and 
aftcrwards with their husbands. The Jew with the basket 
enters and dances ; the other Jews and the Jewesses gather 
round him to buy fish; one of them is pushed down and dies; 
his wife weeps over him, scratching her face in the usual 
manner ; the Jews ask the owner of the house to give money 
for the funeral, telling him that otherwise they will lcave the 
body where it is ; and the money demanded is paid and 
given to the manager. All the Jews and Jewesses disappear 
from the scene, and the Christian ambassador enters with 
his Moorish servants, who are carrying copybooks, keys, and 
a chair, on which he sits down. The courier now brings 
him some letters, which he opens and reads ; and he then 
calls for a mule, which is brought in by one of his servants. 
When he mounts the mule it falls down and dies. The 
groom summons the Jew from whom the animal was bought, 
and shouts to him, Zêrga mâfef, “ The gray [mule] died ” ; 
but as the Jew is very deaf this is shouted several times into his 
VOL. II L 
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ear, and even then he does not hear what is said until the 
groom yells it out close to his posteriors. Aftcr the usual 
paymcnt is made all these pcople rctire, the tabbâlïn strike 
up a tune, and the dancing boys enter and begin to dance. 
Theirfees, consisting of small silver coins, are stuck with saliva 
on their foreheads, as is the custom of the Jbâla, and are aftcr- 
wards taken by the manager of the play. Thc performance 
has now come to an end, to be repeated at another house. 

Much more simple was the play performed at the Great 
Feast in the garden occupied by me during my stay in Fez. 
Late at night I was visited by a party consisting of an “old 
man ”, with a mask of sheepskin, two “ women ”, three 
musicians—two of whom had a béndïr (small tambourine) 
and one an dgwal (short clay cylinder with skin),—and a 
small crowd of men who lined themsclves up in a row and 
with rhythmical clapping of their hands accompanied the 
music of the little band and the dancing of the old man and 
the two women. This performance was arranged by immi- 
grants from the surrounding country, who were living in 
cottages ( 'nwäil ) in the same quarter of the town. 

As regards the origin of the masquerade at the Grcat 
Feast, I was told at Marrâksh the following story. After 
the death of the Frophet his followers once captured a 
Christian king, who was afterwards bought back by his 
people for a dog. He was taken to his country, dressed up 
in goatskins and accompanied by musicians playing on their 
instruments. This was done at the time of the Great Feast; 
hence a man is still on that occasion dressed up in goatskins 
and taken about with music. This is the only native expla- 
nation I ever heard of the masqueradc, and I need hardly 
add that it is a very unsatisfactory one. 

Masquerades or carnivals take place on various occasions, 
mostly in connection with Muhammadan feasts, but some- 
times at certain periods of the solar ycar. We have pre- 
viously noticed those held at 'äéûra ; others are reportcd to 
occur in a few districts at the mûlüd 1 and, in the Rïf, at 

1 Biarnay, Êtude sur le dialecte berb&re de Ouargla (Paris, 1908), 
p. 214; Laoust, Étudc sur le dialecte berbire des Ntifa, pp. 319, 329 
sqq. ; Jdetn, in Hespêris, i. (Paris, 1921), p. 257 n. 6. 
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the Little Feast, 1 though thc latter statement seems to me 
to requirc further corroboration. In a subsequent chapter 
I shall speak of masquerading at New Year’s tide (Old 
Style); 2 at two places in Algeria carnivals are known to be 
held between the end of February and the middle of March ; 3 
and among the At Zfhri (Zkâra), in the neighbourhood of 
Ujda, thcre is said to bc a little masquerade, called sûna, 
about the middle of May, the pcrsons taking part in it 
representing a Jew, his wifc 'Azzûna, and a Christian. 4 
But in Morocco the most usual occasion for rites of this kind 
is the Great Fcast, and the same is said to be the case in 
Algeria and Tunis. 6 

A distinguishing feature of the masquerade connected 
with the Great Feast is that the chief figure in it is invariably 
dressed in skins of sacrificed animals, or at all events has 
his face covered with a mask made of one. He walks 
about beating people and tents with a flap of the skin which 
covcrs his arm, or with the foot of a sacrificed sheep or goat, 
or, very frequently, with one or two sticks which he carries 
in his hand. By so doing he is supposed to bcnefit them, 
and especially to expel illness, owing to the benign virtue 
inherent in the instrument with which he beats, or to the 
baraka of thc skins in which he is dressed ; and if he is ill 
himself he is considercd to be cured by the contact with the 
skins. But at the same time hc is teased, mocked, pushed 
about, and sometimes slapped with slippers—in other words, 
he is to some extent a scapegoat as wcll as a positive expeller 
of evil. 

The scapegoat idea may also be at the bottom of the 
custom of dressing up men as animals, which are then taken 
about or chased and sometimes killed.® The domestic 

1 Mouliéras, Le Maroc inconnu, i. 106 s<f. 2 Infra, p. 172 sq. 

3 Doutté, Magie et religion dans VAfrique du Nord, p. 505 sq. 

4 Mouliéras, Une Tribu Zênête anti-musulmane au Maroc (Paris, 
Î905), p. 102 sqq. 

6 Laoust, in Hespêris, i. 258 n. 2. 

0 Cf. the European custom of hunting the wren and the processions 
of men disguised as animals (Frazer, Sfirits of the Corn and of the Wild, 
ii. [London, 1912], p. 317 sqq.). For the ceremonial hunting of the 
wren or other birds or animals, and the practice of carrying them about 
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animals which are represented in the masquerades on the 
various occasions are almost invariably beasts of burden— 
camels, mules, or donkeys, 1 — presumably becausc such 
animals arc considered most suitable to carry away the evils 
of the people. 2 The mule in the masquerade of Fez falls 
down and dies, and among some Berbers, according to M. 
Laoust, 3 “ the little mule ” is said to be identified with “ the 
mule of the cemeteries ” ;’ 4 these cases suggest the expulsion 
of death. Again, the representation of wild animals, and 
particularly the hunting of them, may, like the jackal cere- 
monies among the Amanüz and other Berbers, 5 serve as a 
magical means of protecting the flocks. A cathartic object 
may also underlie the presence of " Jews 11 and “ Chris- 
tians ”, who, like the simulated pigs, on account of their 
uncleanness seem to be particularly apt to attract evil 
influences ; and a notion of the same kind may have some- 
thing to do with the gross obscenities characterising the 
plays. A feature of them which likewise suggests the idea 
of purification is the custom of giving presents of food or 
money to the masqueraders ; almsgiving, as we have seen, 
is at feasts extensively practised for such a purpose. Thc 
ashes which are thrown on the people by Biijlüd or Sahäah 
or—in two cases mentioned by M. Mouliéras 0 and M. 
Laoust 7 —by the “ Jews ”, remind us of the purificatory 
fires at Midsummer and ‘âMra. It is indeed a fact which 
tells strongly in favour of the cathartic nature of the Moorish 
masquerades that they occur hand in hand with other cere- 
monies which are obviously of a purificatory character. This 


in procession, Mr. Thomas (‘ The Scape-goat in European Folklore ’, in 
Folk-Lore, xvii. [London, 1906], p. 270 sqg.) has, I think for good reasons, 
suggcsted a cathartic origin. 

1 See also supra, ii. 82 sq .; infra, p. 172; Laoust, in Hespéris, 
i. p. 302 sg. 

2 At Yanbo 1 , in Arabia, when thc plague is raging, a camel is taken 

about in all the quartcrs of the town in order to attract and take away 
the disease, after which it is killed (Goldziher, Muhammedanische Studien, 
i. [Halle a.S., 1889], p. 34). 8 Laoust, in Hespéris, i. 303 sq. 

4 Sce supra, i. 404 sqq. 6 Supra, ii. 72 sg. 

3 Mouliéras, Une Tribu Zênête anti-musulmane au Maroc, p. 103. 

7 Laoust, in Hespêris, i. 280, 
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is the case both with thosc performed at thc Great Feast 
and 'âsâra, and with the New Year’s masquerade. 1 

Certain features of the Moorish carnivals may be supposed 
to fulfil a useful function, not only by driving or carrying 
away evil influences, but also in a less material manner. 
These carnivals turn into mockery what is otherwise rcgarded 
with religious vcneration. At the Great Feast the man who 
is drcssed úp in the skins of sacrificed animais, and who is 
frequently considered to embody the baraka of the feast, is 
put to ridicule and treated with indignity, he is surrounded 
by unclean individuals, and his own behaviour is most 
indecent. A similar spirit of blasphcmy and impurity per- 
vades the ‘ä$ûra play ; the grossest obscenities are sung by 
persons representing pious men, and the very rites of religion 
are scoffed at. At Wargla, in Algeria, according to M. 
Biarnay, “ un imam vient inviter les gens déguisés â faire la 
priêre avec lui, il leur demande dc s’orienter, aussitôt tous 
se tournent vers l’Ouest ou le Nord ; l’imam récite-t-il une 
formule rituelle, ses accolytes la reprennent en y ajoutant 
toutes sortes d’obscénités dans le gestc et les paroles, le tout 
â la plus grande joie des assistants hommes, femmes et 
enfants ”. a All this mockery may possibly be a method of 
ceremonial profanation by which the people try to shake off 
the holiness of the feast so as to be able to return without 
danger to their ordinary occupations of life. It is worth 
noticing that the masqueradc commences after the chief part 
of the feast is over. But, being the survival of a pre-Islamic 
ritual, it also represents, in a way, a spirit of opposition to the 
new religion. It is disapproved of by religious people, and 
Bújlüd is sometimes called a Christian. 

We may take for granted that the carnival rites, with 
thc obvious exception of the toy-house at 'âSûra, were first 
attached to Muhammadan feasts in the Berber countries of 
North Africa ; we hear of no such things among the Arabs 
of the East. As to the origin of these rites, hypotheses havc 
bcen set forth which are based rather on Sir James Frazer’s 
theory of the dying god than on local facts. M. Doutté 
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and that it is the survival of an ancient custom of slaying 
the god of vegetation. 1 But he admits himself that there is 
no inslance of a mock-murder of the chief figurc in it 2 — 
who might be supposed to represcnt the old god ; and this 
omission can hardly be compensated by the fact that at 
Wargla, in Algeria, thcre is a fïght between a monster, 
generally in the shape of a lion, and a native armed with a 
gun, which ends in the slaughtcr of the beast. 3 M. Doutté 
looks upon this as a reminiscence of some ancient sacrifice ; 4 * 
but I can see nothing more in it than a rite of a class already 
referred to—indeed, M. Biarnay, in his description of the 
'âsûra masquerade at Wargla, simply speaks of a lion-hunt. B 
Nor are there signs of any intrinsic connection between thc 
masquerade and vegetation. It may perhaps be suspected 
that the sexual frivolities which form so common a feature 
of the plays are a magical rite intended to promote the growth 
of the crops ; but I am not aware of any such idea being held 
by the natives. And if Bújlüd is sometimes induced to 
plough, 8 the reason for it may simply be a wish that he shall 
give the soil the benefit of his ba.ra.ka, just as he blesses the 
people and tents by bcating them. I do not understand 
how M. Bel can say that the North-West African carnival 
“ has well preserved its original character of an agricultural 
feast, with the murder of the spirit or divinity of vegetation 
and its resurrection for a new year ”. 7 

M. Laoust, again, bclieves that the Muhammadan Great 
Feast with its sacrifice replaced a similar feast which had 
since ancient timcs existed among the Berbers. They wor- 
shipped the ram as a god, and for this reason they used every 
year to sacrifice a ram and dress themselves in its skin. 
Originally it was put to death in its capacity of the divine 
protector and king of the flock, for fear lest it should be too 
old and feeble to secure the multiplication of the animals ; 
but at a later stage, when the Berbers began to cultivate 

1 Doutté, Magie et religion dans l'Afrique du Nord, pp. 525, 529. 

2 Ibid. p. 532. 3 Ibid. p. 498 sq. 4 Ibid. p. 533. 

8 Biarnay, op. cit. p. 213. 8 Supra, ii. 134. 

7 Beî, ‘ Coup d’ceil sur l’Islam en Berbérïe in Revue de l'histoire 

des religions, lxxv. (Paris, 1917), p. 113. 
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the ground, the ram became an incarnation of the sacred 
force of the field or of the spirit of vegetation The ram- 
god, howevcr, did not really die, but was born again in a 
young and vigorous body better ablc to accomplish his task. 1 * 

The main weakness of this theory is that there is no 
evidence of the existence of an annual feast among the 
ancient Berbers at which they sacrificed a ram. While the 
Moorish idea that the most meritorious sacrifice at the Great 
Feast is that of a ram may havc something to do with the 
holincss attributcd to this animal by thc Berbers, 8 such a 
sacrificc also occupics a prominent piace both in thc practice 
and the traditions of Islam. The sacrificc offered on that 
occasion is said to have been institutcd in commemoration 
of Abraham’s proposed sacrifice of his son Ishmael (or, as 
is often believed in Morocco, Ishaq, that is, Isaac, as in the 
Bible) in accordance with the divine command, and the 
animal which was substituted for his son was a ram. We 
read in the traditions that the Prophet sacrificed a ram with 
horns, high of stature, and wilh black eyes, a black mouth, 
and black legs ; 3 or that, on the day of the festival of 
sacrifice, he sacrificed two rams, which were black and white 
and had horns. 4 M. Laoust argues that the sacrificial 
victim is supposed to possess divine virtue ; B but its holincss 
is also in fuil agreement with Muhammadan ideas. He 
finds linguistic support for his Lheory in the use of the word 
tafaska , or some similar word, for the victim, or the sacrifice, 
of the Great Feast. The term, he says, is related to the 
Hebrew passak, the Greek vdcr^a, and the Latin pascha, and 
was probably introduced into Barbary by the early Christian 
missionaries. The custom of eating the paschal lamb in 
commemoration of the last meal of which the apostles partook 
together with their divinc Master was preserved among the 
usages of the new religion; the converted Berbers recog- 
nised in the slaughter of the Iamb, and in the sacred banquet, 
practices by which they since ancient times had honoured 

1 Laoust, in Hesféris, i. 254 sgg. 2 See supra, i. 100 sg. 

3 Mishkät, iv. 49. 2 (English translation by Matthews, i. [Calcutta, 

1809], p. 321)- 

4 Ibid. iv. 49. 2 (vol. i. 320). 6 Laoust, in Hespéris, i. 267. 
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their own ram-god ; they transferred to the Christian feast 
the ritual of their old paganism ; and some centuries after- 
wards they transferrcd the same ritual to the Muhammadan 
Great Feast, and called the new feast by the name of the 
old, tafaska?- I fail to sce that this argument has any 
evidential value at all. If the Berbers had adopted the 
Christian feast (which seems doubtful), or only heard of it, 
we can understand that they applicd the name for it to the 
Muhammadan one—at Wargla tfaska means any fcast, 
whethcr religious or not; 2 but what support does this give 
to the supposition that they had previously had a pagan 
feast with the sacrifice of a ram ? Might we not rather 
expect that if there had bcen such a feast the native Berber 
name for it would have survived somewhere in the large 
area inhabitated by Berbers, just as the oid Teutonic word 
for Easter has survived in Europe ? 

Moreover, where is the evidence of thc supposed re- 
incarnation of the slain ram-god in a young and vigorous 
body? Therc is no hint of such an idea in the plays ; but 
M. Laoust finds evidence of it in certain Bcrber practices 
and legends. The Africans, he says, have a repugnancc to 
selling the skin of the sacrificed animal; but he admits that 
there is nothing peculiarly Berber in this, considering that 
the Islamic traditions contain a prohibition to the same 
effect. He argues that the Berbers are also reluctant to 
disperse the bones or some other parts of the animal, which 
indicates that it is supposed to return to existence; and 
that it is a very widespread belief among them that the 
slaughtered sheep does not die but goes to Paradise, where 
it will serve as a beast to ride upon for the person who sacri- 
ficed it. But this belief is also essentially Islamic ; it is said 
in the traditions that the sacrificed animal will come on the 
day of resurrection, with its horns, its hair, and its hoofs, 
and will make the scales of the man’s actions heavy. 3 I 
cannot, on the ground of such arguments, subscribc to M. 
Laoust’s conclusion: “ II n’est donc pas téméraire de con- 
jecturer que les Berbêres ont cru â la rcsurrection de leur 

1 Laoust, in Hesftéris, i. 269 sq. 2 Biamay, oft. cit. p. 212 sqq. 

8 Mishkât, iv. 49. 2 (vol. i. 321). 
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vieille divinité pastorale qu’incarnait lc bclier quand, pour 
obéir â des croyances dcpuis longtemps éteintes, ils im- 
molaient ritucllement et solennellement un bélier sacré ”. 1 

How, then, shall we explain the North-West African 
carnivals ? I believe that they, to some extent at least, may 
be traced to ancient Roman influence. In the first place, 
there was the Saturnalia, with its feasting and revelry, which 
went on for seven days from the 17th to the 23rd of December. 2 3 
This was a very popular festival, which was celebrated by 
Romans in all parts of the Empire ; but it was subscquently 
eclipsed.by the fcast of the Kalends of January, the New 
Year’s festival, which attracted its ritual and in the fourth 
century was described as the great feast of the Romans, 
lasting for five days. 8 In the ceremonial of this feast we 
recognise many traits of thc Moorish carnivals. It is true 
that we do not find among the lattcr the best-known feature 
of the Saturnalia, which also passed to the feast of the 
Kalends, namely, the part played in it by thc slaves, who 
wcrc waited on by their masters and treated as being in a 
position of entire equality. But we have noticed the mockery 
made of the qâdi, as well as shereefs and other highly 
respected men, in the 'äsâra play at Fez, which has its 
counterpart in the ritual of the Saturnalia and the Kalends; 4 * 
and the sûltän t-túlba, appointed by the students of .Fez in 
the spring, 6 * is in all probability a survival of the mock king 

1 Laoust, in Hespêris , i. 275 sq. 

2 The original and in a strictly religious sense the only day of the 
Saturnalia was the I7th of Deceraber ; but as a popular holiday the 
festival was exlended by common usage to as much as seven days 
(Fowler, The Roman Festivals of the Period of the Republic [London, 
1899], p. 268). 

3 Nilsson, ‘ Studien zur Vorgeschichte des Weihnachtfestes ’, in 

Archiv für Religionswissenschaft, xix. (Leipzig & Berlin, 1916-19), p. 

52 sqq. 4 Ibid. pp. 84, 85, 92. 

6 For this custom see Budgett Meakin, The Moors (London, 1902), 
p. 312 sq. ; Eugëne Aubin (Dcscos), Morocco of To-day (London, 1906), 
p. 226 sqq. ; Doutté, 1 La khot’ba burlesque de la fête des t’olba au 

Maroc ’, in Recueil de mémoires et de textes publié en l'honneur du 
XIV* Congrês des orientalistes â Alger (Alger, 1905), p. 197 sqq. ; 

Frazer, The Dying God (London, 1911), p. 152 sq. (this account 
embodies sûme notes furnished by myself). 
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Moorish carnivals and that festival are not casual coin- 
cidences. Moreover, the celebration of the Kalends was 
particularly popular in the army; and, as we have seen, the 
‘âiúra play at Fez, which in various respects reminds us of 
it, is arranged by thc soldiers. But thcre are yet other 
reasons, amounting to evidence, for assuming an historical 
connection bctween the Roman festivals and the African 
masquerades. Among the latter, as has been already said, 
there are somc which arc still hcld at the beginning of the 
Julian year, and certain names for them are evidently 
derived from the Latin bonurn annum . 1 In a statement 
made by Leo Africanus we also have positive proof that 
masquerading at that time of the year was formerly more 
frequent in Morocco than it is now. 2 

It is easy to understand that, after the change of the 
calendar, the old New Year’s ritual was transferred to thc 
Muhammadan New Year; and we may also divine why, 
in other cascs, it was transferrcd to the Great Feast. This 
feast is celebrated shortly before the beginning of the Mu- 
hammadan year ; and just as the Roman feast of the Kalends 
attracted the ritual of the Saturnalia held in December, so 
also the Great Feast held in the last month of the lunar 
year may very well, vice versâ, have attracted the ritual 
of the New Year’s feast. Rites of a similar character, 
especially such as imply a public purification or banish- 
ment of the troubles and evils which have harassed thc 
people in the past, are often observed either at the end 
of the old year or at the beginning of thc new one ; in thc 
present connection it may be noticed that one of the most 
conspicuous persons in the African plays, an “ old man ”, 
who evidently represents the old year, figures both at the 
Great Feast and at the feast of 'älûra, 3 Now the former 
occasion has this advantage over the latter, that it is by far 
the greatest festival of the year, and for this reason it may 
have tended to absorb rites previously practised on olher 
occasions. And its tendency to do so must have been 

1 Infra, pp. 161, 172. This has also been recognised by M. Laoust 
(in Hesféris, i. 287 sg.). 2 Infra, p. 173. 

3 See also Laoust, in Hespêris, i. 279 sqg. 
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particularly grcat in the case of a rite which consisted in 
dressing up persons in the skins of animals ; for no skins 
could have been more suitable for the purpose than those of 
animals slaughtered at- the great sacrificial feast of Islam. 

As to the two Algerian carnivals reported to take place 
between the end of February and the middlc of March 
nothing else is known than that at one of them there are 
" déguisements avec peaux de bêtes, panthëre, lynx, etc. 

. . . et de petites sccnes dramatiques ”, and that the other 
one, which has nowadays almost disappeared,. is called 
bunann and is said always to have been called so . 1 This 
name again suggests Roman influence, the old Roman year 
beginning with March. In Rome there were at that season 
othcr rites and festivals besides those already mentioned. 
On the ist of March, and for days together, the Salii, or 
dancing priests of Mars, paraded the city, leaping, dancing, 
singing, and clashing on their shiclds, presumably in order 
to expel the powers of cvil which had accumulated during 
the preceding year; 2 3 and the Salii were not limited to 
Rome, but similar colleges of dancing priests are known to 
have existed in many towns of ancient Italy . 8 On the ist of 
March there was also the celebration of the Matronalia, or 
Kalendae femineae, which bore a close resemblance to the 
Saturnalia . 4 Frazer even suggests that the latter feast itself 
was once held about that time of thc year and not in Dccember. 
He argues that “ if the Saturnalia, like many other seasons 
of license, was originally celebrated as a sort of public 
purification at the end of the old year or the beginning of 
the new one, it may at a still more remote period, when the 
Roman year began with March, have been regularly held 
either in February or March and thereforc at approximately 
the same date as the modern Carnival ”, which might then 
be the direct descendant of the Saturnalia. Considering 
the conservative instincts of the peasantry in respect to old 
custom, it would be no matter for surprise if, in rural 
districts, the ancient festival continued to be celebrated at 

1 Doutté, Magie et religion de l'Afrique du Nord, p. 505 sq. 

2 Fowler, op. cit. p. 39 ; Frazer, The Scapegoat, p. 331 sqq. 

3 Marquardt, op, cit. iii. 427 sq. 4 Ibid. iii. 571. 
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the ancient time long after the ofïîcial celebration of the 
Saturnalia in the tovvns hacl been shifted from February to 
December. While Latin Christianity, which struck at the 
root of official or civic paganism, stamped out the Saturnalia 
in the towns, it may have suffered the original festival, dis- 
guiscd by a different date, to linger unmolested in the country; 
“ and so the old feast of Saturn, under the modern name of 
the Carnival, has reconquercd thc cities, and goes on merrily 
under the eye and with the sanction of the Catholic Church ”. 
But Frazer is careful to point out that the Saturnalia within 
historical times seems to have been always celebrated in 
December cven in thc old days, before Csesar’s reform of 
the calendar, when the Roman year ended with February 
instead of December . 1 

It is of course quite possible, and pcrhaps probable, that 
the North African plays and masquerades, besides Roman 
reminiscences and rites of later origin, also contain survivals 
of ancient Berber practices. I wish particularly to direct 
attention to the mummers representing various kinds of 
animals who play such a prominent part in those masqucr- 
ades. In Europe there were similar mummers in countries 
inhabited by Celtic people before they appeared in the ritual 
of the Kalends ; 2 and drawings of persons masked as animals 
have been found among palaeolithic remains in Spain and 
the south of France , 3 Considering the prevalence of so 
many other similarities in culture between the Berbers and 
peoples on the other side of the Mediterranean, their common 
predilection for this sort of mummery makes one tcmptcd to 
believe in its great antiquity in North Africa also. In any 
case, there is this difference between the masquerading at 
the feast of the Kalends and that of the African plays, that 
the animals represented in thc former were chiefly the stag 
and the calf , 4 whereas those imitated in the latter are beasts 
of burden, pigs, and animals of prcy. 

1 Frazer, Thc Scapegoat, p. 345 sqq. 2 Nilsson, loc. cit. p. 93. 

3 Capitan, Breuil, Bourrinct, and Peyrony, ‘ Observations sur un 
biton de commandement omé de fîgures animales et de personnages 
semi-humains ’, in Revtte de VÉcole d'anthropologie de Paris , xix. 
(1909), p. 72. 4 Nilsson, loc. cit. p. 76 sqq. 



CHAPTER XV 

RITES AND BELIEFS CONNECTED WITH CERTAIN DATES 
OF THE SOLAR YEAR 

WHILE the Muhammadan year is a lunar year, the Moors are 
also familiar with the Julian calendar, especially in country 
places', where the principal occupations of the people are 
regulated by the scasons. They call the months by their 
Latin names, more or less modified. January is called 
yennâyër or yenndir (Fez), nnäir (Ait Sâddën, Iglfwa), 
innéir (Aglu); February, yebrâyer (Fez), hobrdir (Ait 
Sâddën), kobrâir (Ait Warâin), brair (Igliwa) ; March, mars 
(Fez), mars (Ait Sâddën, Iglîwa) ; April, yebrîl (Fez), ibril 
(Ait Sâddën), ibrîl (Iglfwa) ; May, miyyû (Fez), maiyû 
(ibid., Ait Sâddën), mâiyû (Igiiwa) ; June, yûnyuh (Fez), 
yúnyuh (Ait Sâddën), núnyuh (Igliwa) ; July, yûlyüz (Fez), 
yúlyuz (Ait Sâddën), lúlyuz (Igliwa); August, gúsf (Fez), 
güst (Ait Sâddën, IgHwa); September, sufdnbïr (Fez), 
éütênbir (Ait Sâddën), éutänbïr (IgHwa) ; October, kfâbär 
(Fez), htôbär (Ait Sâddën), ktôbär (Ait Warâin), ktübr 
(IgHwa); November, noûwdnbïr (Fcz), nüwënbir (Ait 
Saddën), nüwanbïr (IgHwa); December, dujdnbïr (Fez), 
düjênbir (Ait Sâddën), dujänbir (Igliwa). 1 

The solar year is divided into twenty-eight mänâzil 
(sing. ménzlci), each containing thirteen days, with the ex- 
ception of the jëbha (i8th-3 ist July), which contains fourteen. 

1 For the namcs of the months among Berber tribes, see also Doutté, 
Missions att Maroc—En tribu (Paris, 1914), p. 92 (Ait Wauzgit); Laoust, 
Étude sar la dialccte bcrbêre des Ntifa (Paris, 1918), p. 312 ; Destaing, 
Étude sur le dialecte berbêre des Ait Seghrouchen (Paris, 1920), p. liv. 
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The first mênzla is n-nâtäbi. (in the written language of 
the scribes n-natah), from 23rd March to 4th April. The 
following ones are l-bûtain (Jth-i7th April); furîya 
(t-turiyâ ), i8th-30th April; d-dâbarän, ist-i3th May; 
l-hâq'a , i4th-2Ôth May; l-hân'a, 27th May-8th June ; 
d-dirä', 9th-2ist June ; n-nêfra (n-nâtirah), 22nd June-4th 
July; târfah, 5th-i7th July ; jëbha, i8th-3ist July ; l-fyara- 
fän (l-haratäh), ist-i3th August; s-sârfa, i4th-2Öth August; 
l-'âuwâ, 27th August-8th September; s-sdmäk, 9th-2ist 
Scptcmber ; l-gâfar (l-gafar), 22nd Septembcr-4th October ; 
j-jdnäbän, 5th-i7th October; l-iklïl, i8th-3oth October; 
l-qalb, 3ist October-i2th November; s-sâula, I3th-25th 
November; n-nü'aim, 2öth November-8th December; 
sa'd l-bélda, 9th-2ist December ; d-dâbph, 22nd December- 
3rd January; sa'd bla' ( sa'd l-büla'), 4th-i6th January; 
sa'd s'Sûd (sa'd s-su'üd), I7th-29th January; l-'afibîya, 30th 
January-i ith February ; färg l-moqâddäm, I2th-24th Febru- 
ary; färg l-mdfifiar (farg l-mü'ahhar), 25th February-gth 
March ; bâtnä l-hof, ioth-22nd March. 1 

The year has four seasons (fosöl, sing. fasl). Spring 
(fäsl är-rbê'ä) commences on i^th February, summer 
(s-saif) on I7th May, autumn (l-hrïf) on i7th August, 
winter (s-ééfwa) on i6th November. The forty days 
between I2th December and 20th January inclusive are 
called liâli, and the forty days between i2th July and 20th 
August inclusive are called s-smâim or s-smaim. 

To various dates of the solar year magical qualities are 
ascribed, and this leads to the observance of many positive 
rites and taboos. I shall first deal with those connected with 
the change of the year. 


New Year 

New Ycar’s day is called in Arabic 'äm jdîd (Dukkâla, 
Shäwîa, Garb, Bni ‘Äros, ctc.) and in the Berber of the Ait 
Ydsi dsügg w as újdid, both meaning “ new year ”, or also 
yenndir (Fez), innêir (fjiâina, Aglu, Amanûz), nnäir or 
nneir (Iglfwa, Ait Sâdddn, Ait Ndër, At Ubâliti), or nneyar 
1 I have writtcn the names as I have heard them pronounced at Fez. 
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(Temsämän), meaning " January The Ait Warâin call 
it byânnû, a word which is most likely dcrived from the Latin 
bonum annum . 1 At Fcz I was told that New Year’s day and 
the following day are together named fyagûza ; but else- 
whcre this name (Jrâifi in the Garb, Ait Sâddcn, Ait Yúsi, 
etc.), or l-hagiiza (Andjra), 1 -h.agüz (ibid ., hliâina), or 
haidûza (Dukkâla), is given to the last day of the old year 
or Ncw Year’s eve. Hagûza is repres'ented as a female spirit 
of an old and hideous appearance, 2 and her name is no 
doubt derived from the word 'ägûza, which means an old 
woman, by a change of the letter ^ into ^—a change which 
is also met with in other cases. 3 In thc word haidûsa, 
again, ^ has been changed into c, as is the case in Dukkâla, 

1 At Tlemcen, in Algeria, there was formerly a New Year’s ceremony 
in which the chief figure was a masked person called Bübennäni or 
Bümennäni (Destaing, ‘ L’Ennâyer chez les Beni Snoûs in Rcvue 
Africaine, xlix. [Alger, 1905], p. 65 sq. note ; Doutté, Magie et religion 
dans l'Afrique du Nord [Alger, 1909], p. 548 sqq.). M. Mercier states 
(Chaouia de l'Aurês [Paris, 1896], p. 38) that in the Aurës thc New Year’s 
feast is called bu iyni, whereas, according to M. Féraud (‘ Kitab el 
Adouani ou le Sahara de Constantine et de Tunis ’, in Recueil des notices 
et jnémaires de la Sociétê archéologique de la fravince de Constantine, 
scr. x. vol. ii. [Constantine, 1868], p. 157 n.), a feast called bu-ini or bun-itii 
commences on December 24, and, according to M. Masqueray (‘ Docu- 
ments historiques recueillis dans I’Aurêsin Revue Africaine, xxi. 
[Alger, 1877], p. 115), the bu-ini corresponds to our Christmas. Sce also 
Doutté, Merrâkech (Paris, 1905), p, 374; Laoust, Mots et choses berbéres 
(Paris, 1920), p. 196 sq. n.; Idem, ' Noms et cérémonies des feux de joie 
chezles Berbëres du Hautet del’Anti-Atlas’, in Hesféris, i. (Paris, 1921), 
pp. 287, 288, 387 sqq. 

2 The Ntifa believe that “ un démon, sous les traits d’une vieille, 
passe, cette nuit-lâ, par toutes les maisons et les tentes ” (Laoust, Étude 
sur /e dialecte berbêre des Niifa, p. 314). At Salli, “ on croit qu’un 
couple de démons Chikh et Hagouza passent la nuit de Janvier sur toute 
la ville ” ( Idem , in Hespéris, i. 286). At Tlemcen “ on raconte qu’un 
jour Ennâyer vint, en personne, sous les traits d’une vieille femme, 
dcmandcr l'aumône ä une porte ” (Destaing loc. cit. p. 63 sq. n. 2). 

3 The Arabic word sa'tar, “ thyme ”, for example, is in Morocco 
pronounced sd(it'ar, and märka' is also pronounced markah (supra, i. 61). 
See also Seidel, Marokkanische Sprachlehre (Heidelberg, etc., 1907), 
p. 2; and cf. Baist, ‘ Die arabischen Laute im Spanischen ’, in 
Romanische Forschutigen, iv. (Erlangen, 1891), pp. 347, 349. For a 
change of h into ‘ in Algerian dialects see Marqais, Textes arabes de 
Tanger (Paris, 1911), p. 266. 
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when the next consonant is j. The Ait Wäryâger call the 
last day of the old year and the first day of the new imgârën, 
“ sheikhs 

It is a common custom that on New Year’s eve or New 
Year’s day some special kind of food is made. On New 
Year’s eve the At Ubâhti eat barley porridge {ahrir) with oil 
poured over it, as also figs, pomegranates, and tim&dzzin, 
consisting of roasted barley from which thc bran has becn 
removed. All this is obligatory, hence if they have no figs 
or pomegranates, they must buy some ; and it is considered 
lucky to have a guest at this meal. Before they go to bed 
they put a lump of porridge on each of the three hearth-stones 
('inyän ), and believe that if the next morning the lumps are 
wet at the bottom the year will be rainy and good, whereas 
if they are dry there will be drought. They moreover place 
some porridge on the top of the tent, but I was told that 
this is not done as a means of foretelling the weather but 
simply as an offeringto thetent. 1 On New Year’s morning 
the men of the village have a meal in common of bread, 
eggs, a tea, and other things, but neither sêksû nor meat is 
eaten on this occasion. 

Among the Ait Ndër the supper on New Year’s eve 
likewise consists of porridge, which is made with milk, if 
they have any, and to which is afterwards added salt butter 
or oil. The men and boys eat it together in the mosque of 
the village or, if there is no mosque, in a large tent, every 
one partaking not only of his own but also of everybody 
else’s porridge. The women of the households have their 
supper either alone or in the company of fcmale neighbours, 
and they, also, exchange porridge with one another. Of the 
porridge a few balls are made, and a lump of salt is put into 
each of them. They are then, on a palmetto tray, placed 
on the roof of the tent to tell the fortune of the year, cach 
ball representing a month of the winter or spring ; and the 

1 Among the Beni Snüs in Algeria, “aprös le repas, on en place 
quelques grains sur les pierres du foyer, ainsi que sur les poutres qui 
soutiennent le toit " (Destaing, loc. cit. p. 60). 

s For the eating of eggs at New Year's tide see also Laoust, Mots et 
choses berberes, p, 199 (Ntifa); Idetn, in Hespêris, i. 56. 
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following morning thc wet or dry condition of the balls is 
supposed to indicate if in the corresponding months there 
will be rain or drought. This, however, is not done if it is 
a rainy night. 1 On New Year’s morning bread is made 
and eaten together with figs, pomegranates, and honey, in 
the samc manner as thc porridge was the night before, the 
pcople again partaking of each other’s food. 

The Ait Warâin eat on New Year’s eve (úi në byânnû ) 
porridge ( iuzan ) madc of poundcd wheat boiled in water and 
mixed with salt butter and salt, but before the meal they 
put a little of it on the three inyän as an offering to the jnün 
haunting the fire-place (timssi), which are believed to con- 
sume it in the course of the night. The next morning at 
daybreak a woman puts some yeast in a dish (taqmdt), and 
if it ferments much the year is supposed to be of good promise, 
whereas in the opposite case it will be a bad one. Small loaves 
of bread called bûsiyär are made ; some of them are distri- 
buted among the widows and poor, whilst others are ex- 
changed between the households. On the evening of New 
Year’s day ksksu (sSksü) is prepared with seven different 
kinds of vegetables (seb'a Ifyôdart). 

On New Year's eve the Ait Yúsi eat nothing but Sérhm, 
made of wheat which has been boiled in water, after thc bran 
has been removed from it by soaking and pounding, and then 
has been boiled again together with milk and salt butter. 
They put into it seven little things : a date stone, an olive 
stone, a bcan, a grain of durra, a chick-pea, a raisin stone, 
and a piece of tijprilt, that is, one of the small hard lumps 
which form in boiling buttermilk; and it is believed that 
the person who first finds one of these things when eating 
will be the luckiest in the household. They smear a little 
sérSem on the three hearth-stones, and also put some on a 
plate, make a little hole in its centre, and place it on the roof 

1 Among the nomads of Mascara, in Algeria, “ on place . . . sur les 
tentes quatre assiettcs renfermant du sel et dont chacune représente l’un 
des mois suivants : janvier, février, xnars, avril. Le lendcmain, de bonne 
heure, on lcs examine. Si, dans l’assiette de janvier, le sei est humide, 
ce mois sera pluvieux. Si le sel est resté sec dans telle autre, Ie mois 
qu’elle représente verra la sécheresse ” (Destaing, loc. cit. p. 67 n. 2). 
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of the house or tent to remain there uncovered over night. If 
in the morning there is water in the hole they will have plenty 
of rain that year, if there is milk they will have much milk, 
if a gaat’s hair is found there they will have many goats, 
if some wool they will have many sheep, if a hair of cattle 
they will have many cattle—it is angels who put these things 
in the SérHetn. This dish is eaten at no other time of the 
year but New Year's eve or, if they have enough of it, on 
the two following evenings as well. 

Among the Arabs of the Hiâina thc supper on New 
Year’s eve consists of tBsa made of wheaten meal boiled in 
water to which, while still boiling, are added salt, milk, 
and salt butter. Some of it, together with a little salt, is 
put on four plates rcpresenting January, February, March, 
and April respectively; these plates are left outside in the 
starlight, and it is believed that if in the morning there is 
water in the tsîSa, the corresponding month will be rainy, 
whereas otherwise it will be dry. 1 Before sunrise the same 
morning yeast is made to be preserved till harvest time, when 
it is put underneath the stacks of unthreshed corn at the 
threshing-floor to make them increase ; for there is baraka 
in New Year’s day. 

The Jbâla of the Tsul likewise eat tlîsa 2 on New Year’s 
eve ; but before the meal they smear some of it on the three 
hearth-stones for the spirits of the fire-place, who, I am told, 
by the next morning have consumed the offerings. When they 
finish their supper they leave some tsîsa on one side of the 
dish and make three small heaps of wheat, barley, and beans 
on the other side. If on the next morning water is found to 
have run from the tiîla to the heaps, the year is supposed to 
become rainy and good ; if only a little water has come out 
of it there will be a little rain, and if there is no water at all 
there will be drought and the year will be bad. On the last 

1 Cf, Doutté, Merrâkech, p. 373 (Rahâmna, Shiâdma); Lévi- 
Provenqal, ‘ Pratiques agricoles et fCtes saisonniêres des tribus djebalah 
de la vallée moyenne cle l’Ouargliah ’, in Les archives berbêres, iii. (Paris, 
1918), p. 102 sg. 

2 They only add salt butter to the porridge after it has been removed 
from the fire. 
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day of thc old year buns wilh raisins on the top, callcd 
grêsäf, are made for thc children, who playfully show them to 
each other before they cat them. 

Thc people of Fez, on New Year’s day or the day after, 
pound some wheat which has been previously kcpt in water 
for a while, boil it with a little salt, and add to it salt butter 
and milk before it is taken off the fire. The dish is called 
hérrbell and is only made on this occasion, but then it is 
obligatory to cat it. They also make small round cakes, 
called rgaif, which they bake in an earthenware pan ( 'mâqla ) 
and eat with salt butter and honey spread over them. A third 
kind of food on this occasion is the so-called bagrêr, which 
is prepared as follows : water is poured over a dough made 
of wheaten flour with yeast and salt, this paste is left to rise 
for a couple of hours, and is then made into crumpets, which 
are eaten with salt butter and pounded sugar or honey put 
on them. I was told that the object of these three dishes is 
to make wheat, milk, and butter plentiful during the year; 
but the rgaif and bagrêr are not, like the hêrrbell, Iooked 
upon as compulsory. On the fifth day of the new year thc 
people of Fez make the so-called sêksû seb’d Jidâri, “ the 
sêksû of seven vegetables ”, the eating of which is said to 
make all the various ingredients of the dish abundant during 
the year. Thc " seven vegetables ” which are put into the 
séksû include, besides carrots, turnips, beans, and so forth, 
also raisins and mixed spices (räs l-hânufj. In various Arab 
and Berber tribes, as well as towns, in different parts of the 
country it is the custom to eat a dish containing seven kinds 
of vegetable food at New Year’s tide ; 1 though in certain 
places there are persons who consider it unlucky for them- 
sclves to comply with this custom, and eat other food, as 
bread and meat, instead. The Amanüz in Süs boil together 
all sorts of corn and pulse on New Year’s eve and partake of 
this dish, called urkimn, on the following moming about 
ten o’clock ; this is supposed to make the year good. 

The Jbâla of Andjra, on New Year’s eve, eat sponge 

1 See also Doutté, Merrâkech, p. 375 ; Villes et tribus du Maroc: 
Casablanca et les Châouïa, ii. (Paris, 1915), p. 302; Laoust, Étude sur 
le dialecte berbbre des Ntifa, p. 314 sq. 
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fritters called $fëri l j s and on the afternoon of the same day 
they put in cold water various kinds of corn and pulse— 
wheat, beans, peas, chick-peas, and lentils—and some laurel 
leaves for the sakc of their flavour. Before they go to bed they 
place all this on a slow flre, maintaining that if on the follow- 
ing morning thc grain and pulse are much swollen ihe year 
will be good; 1 and if necessary, the cpoking is then 
finished. This dish, which is called Hyôfya s is eaten as 
breakfast and also later on in the day, and small portions 
of it are given away to other households. Those who 
partake of it call down blessings on themselvcs and their 
crops saying, Älldh fa'âla yêrzâqna fë z-zra' wä z-zerré'a fë 
r-rezq wâ l-ämâr, “ May God—be he exaltcd—bestow on us 
wheat and seed, prosperity and a long life ”. On the evening 
of New Year’s day fowls are killed and eaten wilh thin cakes 
called rgaif or msémnqf. The Bni 'Äros eat Hyôha on New 
Year’s eve and $fën d j on the next day. The Ait Wäryäger 
eat eggs and wheaten bread on the formcr occasion and 
seksil with fowl on the following evening. Among the 
Rifians of Temsâmän the supper on New Year’s eve consists 
of fowl and ttrïd, very thin cakes made with salt butter or oil. 

In Dukkâla a chicken is killed on New Year’s eve for 
every person in the household—man, woman, and child ; 
these chickens are boiled with onions, black pepper, salt, 
and salt butter, and make, together with pieccs of rgaif, a 
dish called rfêsa, which is eaten on that night and, if there 
is a sufïicient quantity of it, on the two following evenings 
as well. The people believe that if they eat good food at this 
season the year will be good and thcy will prosper. Similar 
customs prevail both among the Arabs of the Shäwîa and 
the Iglfwa, and they, too, hold it necessary that a fowl 
should be killcd for every member of the family. 2 Among 
the Iglîwa it is the custom that before anybody eats of the 
rfêsa, or arbbaz as they call it, each child of the household 
takes a handful of it, which is then put in a place where no 
cat can get at it and the stars will shine on it; and if on the 

1 Cf. Destaing, loc. cit, p, 62 n. 4 (Beni Snüs). 

8 See also Villes et tribus du Maroc: Casablanca et les Châouïa, 
i. 218, ii. 302 ; Laoust, Étude sur le dialecte berbëre des Ntifa, p. 314 sq. 
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ncxt morning thc hair of a camel or horse or cow or any other 
animal is found in this food, it is believed that the family 
will have many animals of that species during the year. 

On New Year’s eve (üd innêir ) the Shiöh of Aglu only 
eat tagúlla, a' kind of hard porridge, mixed with oil and 
buttermilk. Every member of the family puts the first Iump 
he takes of it in a large wooden ladle, which is then placed 
in an opening in the wall. If in the morning oil is found on 
the surface of the balls the ycar is expccted to prove good, 
whereas the absence of oil is regarded as a bad omen; and 
a crack in a ball is supposed to indicate that the person who 
put it there will become ill during the year. 

Sometimes, as we have seen, the special New Year’s dish 
must be eaten alone, sometimes other food may be eaten 
with it. But there is a frequent prohibition of making 
sêksû, the staple food of the people, on New Year’s eve (At 
Ubâljti, Ait Ndër, Ait Warain, Aglu) 1 or on the following 
day (Jrâifi in thc Garb) or two days (Ulâd Bú'âzîz, Tsül) as 
wcll, or on New Year’s day and the day (Fez) or two days 
(Iglîwa) after. In Andjra persons who have ploughing-oxen 
abstain from this food for three days, as it is believed that 
otherwise some evil would befall the animals. This tem- 
porary change in the dict may have been suggested by the 
change of the year. But at the same time the New Year’s 
mcal is considered to exercise a beneficial influence on the 
supply of food, particularly vegetable food. It is sometimes 
expressly accompanied with a blessing ; but apart from this, 
the eating of a certain kind of food is, in accordance with the 
principle of homceopathic magic, believed to cause the eating 
of the same kind of food in the future. 2 This seems to 
explain the custom of partaking of so many different species 
of corn and vegetables. It is said that whatever a person 
does on New Year’s eve that he will do throughout the coming 

1 According to M. Douttc ( Merrâkech , p. 375), “ on. a coutume de 
dirc cn Algérie que, ce jour-lâ, ‘ ma iqeffelou chi c’est-â-dire, ‘ on 
n’ajuste pas le “ keskâs ” sur la marmite ’ ”. 

a Cf infra, pp. 193, 216 sq. The Beni Snüs, on New Year’s day, eat 
bread made of wheat only, not of barley, in order that they shall have 
wheaten bread to eat throughout the year (Destaing, loc. cit. p. 62). 
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year (Ait Ndêr); that he who then puts on clcan clothes will 
be cleanly dressed all that time (At Ubâhti); and that he 
who fills his stomach well will not suffer want, whereas he 
who goes hungry to bed will remain hungry the whole year 
{ibid., Ait Warâin, Aglu, etc.). 1 Parents therefore press 
their children to eat much of the New Year’s food, telling 
them that otherwise Hagûza will come and fill their stomachs 
with straw (Tangier, Rabat, Fez) ; and the animals, too, are 
well fed. A small portion of the food is sometimes left for 
I^agûza in a covered plate, and if any hair is found there the 
next morning it is said that she has been there and partaken 
of the food ; or the children hang up little bags with food as 
a bribe to her that she shall not come and eat them. That 
magical qualities are attributed to the New Year’s food is 
also apparent from the custom of utilising it for the purpose 
of divination ; and here again it is associated with the future 
supply of vegetable food, the prognostications made from it 
having reference chiefly to the question whether the year 
will be good or bad. 

The New Year’s ceremonies, however, have a bearing 
not only on the supply of food, but also on the chief instru- 
ment for its preparation, the fire-place. We have noticed 
that small offerings of food are made to the spirits haunting 
it, who are only personified representatives of the mystic 
forces attributed to the fire and ashes ; and in various tribes 
it is the custom on New Year’s eve to throw away one (Tsül, 
Ait Ndër), two (At Ubâhti), or all three (Ait Sâddén) hearth- 
stones and replace them by the same number of new stones, 
which have never before been used for that purpose. 2 The 
At Ubâhti maintain that if there are ants underneath the 
stones the owner of the tent is going to buy sheep during the 
coming year, whilst wood-lice ( ’bûgyul ) indicate that he will 
buy cattle or a horse or mule or some other large domestic 

1 See also Laoust, Êtude sur le dialecte ierbere des Ntifa, p. 314 ; 
Destaing, loc. cit. p, 64 n. 3 (some parts of Algeria), 

a For similar customs elsewhere in Morocco see Lévi-Provengal, 
loc. cit. p. 102 (some Jbâla of the valley of the Warga), and Laoust, 
Mois et choses berbêres, p. 199 (Ntifa) ; and in Algeria, see Destaing, 
loc. cit. p. 58 sq., Féraud, loc. cit. p. 157 n., and Masqueray, loc. cit. 
p. 115. 
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animal. In thc samc tribc the men and boys on Ncw Year’s 
eve paint their cyes with soot from the old hearth-stoncs in 
order to be able to find partridge eggs. 1 

On the last day of the old year the At Ubdhti, moreover, 
take into their tents something green, even if it be only a 
bunch of fresh grass, to bring prosperity to the household ; 2 
but I have also heard that anything special, either grecn or 
dry, which is taken into the tent on New Year’s day will have 
the elfect of making the year prosperous for its inmates, as it 
represents all sorts of good things which will be brought 
there during the year. At Jrâifï, in thc Garb, the women 
on the samc day gather various herbs, fumigate thcm with 
incense, and hang them at the mouth of the churn to make 
the butter plentiful. In the Hiâina sendgûra (Teucrium ) 
is, before sunrise, brought home to serve as a medicine for 
men and dogs; it is taken internally, in the form of powdcr, 
by persons who suffer from dysury; made into a paste it is 
applied to the head in the case of a headache; and mixed 
with buttermilk or fresh milk it is given to dogs which have 
caught cold. It is also thc custom there to preserve the yeast 
made on that morning till the time when the corn has been 
threshed, and it is then put at the bottom of the heap on the 
threshing-floor. Among the Ait Wäryâger women who have 
cows and are in the habit of making butter go on New Year’s 
day to a scribe and procure from him a charm which. he 
writes with a needle on a bullet; this charm is hung on the 
wooden hook (ashûm) from which the earthenware churn 
(aqäh'ör) is suspended, and is left there till the following 
New Year as a protection against witchcraft. The Ait Yúsi 
use for a similar purpose ashes from the fire burned on New 
Year’s eve. 3 

It is not always by such harmless mcans, however, that 

1 The following statement made by a man from the Beni Snüs in 
Algeria is contained in the description given by M. Destaing (loc. cit. p. 
68):—“ Si l’un de nous vcut arriver â découvrir, dans les broussailles, les 
oeufs de perdrix, il se teint, le premier jour d'Ennâyer, le bord des pau- 
piëres avcc du collyre ; puis, la nuit, se plagant un tamis sur le visage, il 
compte les éloiles au ciel. Cela, afin de renforcer sa vue ”. 

2 Cf. Destaing, loc. cit. p. 57 sq. (Beni Snüs). 

3 Supra, i. 248. 
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people at this time try to obtain future benefits for themselves. 
Witchcraft is rife on New Year’s eve (Ait Yúsi, Temsâmän). 1 
In Ancljra there arc women who on this night go secretly and 
in a state of absolute nakedness and take water from a 
neighbour’s spring and then use this water for the preparation 
of the Hyôfia mentioned above. This is called “ to rob the 
neighbour of his milk and salt butter ”. If the people 
suspcct that somebody will thus come and use their spring, 
they avoid themselvcs taking water from it on that day, as 
in such a casc the woman cannot rob them of their milk and 
butter. A woman may, moreover, on the same night visit 
her neighbour’s cattle, mount a cow, and cut off the tip of 
its tail to fumigate her churn with it; this is supposcd to 
increasc the butter, but to the detriment of the neighbour. 

On New Year’s day certain kinds of divination are also 
practised, besides those already mentioned. Among the Ait 
Ndër, in the early morning while the others are still sleeping, 
one of the men goes to the entrance of the tent and shouts 
out dherrrrr to the sheep and örrrrr to the goats ; if the 
sheep answer first the year will become good, whereas 
the opposite is the case if the first answer is given by the 
goats. 2 I have scen a manuscript, written at Fez and 
consulted by the scribes, in which it is said that if New Ycar’s 
day falls on a Sunday there will be " safety ” in Morocco, 
cxcept among the mountaineers, who will fight and suffcr 
from famine, whilst in the Shäm (Syria) there will be much 
rain. 

As appears from certain facts stated above, the magic 
forces which are supposcd to be at work at New Year’s tide 
are not exclusively of a beneficial kind. There are harmful 
influences as well, and against these the people endeavour 

1 In some parts of Algeria “ l’Ennâyer est Ie jour choisi par les 
sorciéres pour jeter les sorts ” (Destaing, loc. cit. p. 69 n.). 

2 Among the Beni Snûs, “ aprfcs le dîner, le maître dc la maison va 
vers ses brebis et les appclle ; si elles bêlent, la nouvelle année sera bonne ; 
si le troupeau se tait, l’homme se rcnd auprês de ses vaches et leur parle ; 
un beuglemcnt comme réponse est le présage d’une année passablement 
prospfere. Si les vaches restent silencieuses, le maître sc dirige vers ses 
chêvrcs. L’année sera médiocre si elles se taisent " (Destaing, loc. cit. 
p. 67). 
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to protect themselves partly by abstaining from certain acts 
which arc lookcd upon as more or less dangerous, and 
partly, it seems, by ceremonies of a purificatory character. 
We have already noticed the common prohibition of making 
sêksû and the belief that certain evil consequences will result 
from a transgression of this rulc. 1 In Northern Morocco I 
hcard l'hat married couples should refrain from sexual inlcr- 
course on New Year’s night, lest thc children who might 
result from it should be diseased. 2 A very different opinion, 
on the other hand, was exprcssed by a Berber from the 
At Ubâhti, who highly approved of such intercourse ; but, 
according to him, it is the cugtom in his tribe not to start on 
a journey cither on thc last day of thc old year or on the first 
day of the new. 3 At Jrâifi, in the ôarb, I was told that 
hagûza, or thc last day of thc old year, is an unlucky day, 
when no ploughing is done but the people hunt and play at 
ball; and these sports may have the object of ridding them 
of evil influences. Among the Ait Tâmëldu, a Berber tribe 
on the southern slopes of the Great Atlas range, it is the 
custom on New Year’s eve (w d n úsüggas ) that the children 
of a village light a big fire on a hill, leap over it, and shout 
to the childrcn of thc ncighbouring village, who have done 
the same on another hill close by, that they have now thrown 
on them all their fleas and licc; they get an answer in the 
same style, and the two parties then have a fight with stones. 
These fires and the subsequent fight also seem to be means 
of purification, like the fires and ceremonial fights which in 
other places are found at Midsummer and 1 âSûra. 4 

Among the Ait Ndër, on New Ycar’s eve, women and 

1 The Beni Snüs for several days live on cold food only (Destaing, 

loc. cit. p. 57). 

3 At Tlcmccn “ certains maris cvitent d'avoir, pendant la premiëre 
nuit d’Ennâyer, des rapports avec leurs femmes. L’enfant qui en pourrait 
naître apporterait le malheur dans la famille ” (Destaing, loc. cit. p. 68 
n. 4). 

3 In some parts of Algeria “ on ne s’absente pas pour l’Ennâyer ” 
(Destaing, loc. cit. p. 62 n. 3). M. Destaing mentions ( ibid. p. 68 n. 4) 
some other taboos connected with New Year in Algeria. 

4 M. Laoust (in Hespéris , i. 387 sqq.) mentions some other instances 
of New Year’s fires among the Berbers of Morocco, 
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childrcn have their hands and feet painted with hcnna, 
many men smear the same matter on the palms of their 
hands, 1 and persbns of both sexes put a little of it on their 
navels to prevent eructations ; it is, moreover, applied to 
domestic animals that are white or have white spots on their 
bodies. On the following- day the womcn paint their eyes 
black with antimony and their lips and teeth brownish with 
walnut root or bark. Considering how gcnerally a purifying 
effect is ascribed to the application of these colouring matters, 
we have reason to supposc that the use madc of them at 
New Year also has a purificatory origin. But among the Ait 
Temsâmän the women have, on the contrary, to abstain from 
the use of antimony on New Year’s day, lest the year should 
be “black” ; and the whitewashing of houses is avoided 
for seven days, since otherwise there would be too much 
sunshine and too little rain during the year. 

Among the Ait Warâin, in the evening of bydnnû, or 
New Year’s day, two men dress themselves up as an animal 
which resembles a camel and is called bûjertil, that is, “ one 
who is dressed in a mat ”, on account of the mat {ajertil) 
which they throw over their backs. Thus made up they 
walk about from house to house in their own and neighbour- 
ing villages on that night and the following night, accom- 
panied by two persons disguised as Jews, one of whom is 
lcading büjertil, as also by a crowd of lads and unmarried 
young men carrying in their hands oleander sticks with blaclc 
and white designs made by the peeling off of thc bark from 
some parts of the stick and the scorching of the wood before 
the removal of the rest of the bark. They sing, 1 ‘ Bydnnü, 
byânwtt ” ; and the peoplc give them food and money. 
Anybody refusing to do so would be severely punished by 
thc chief of the troop who would break a stick and 
throw it at the door of his house with the phrase, Aderz 
ribbi ah[ta?nénnes, “ May God break your house ”. M. 
Lévi-Proven$al states that “ les jours du hagoûz sont chez 
certaines tribus djebâlah l’occasion de pratiques carna- 

1 At Nédromah, in Algeria, “ certains se teignent les mains avec du 
henna ” (Dcstaing, loc. cit. p. 69 n.). See also Doutté, Magie et religion 
' dcms l'Afriqiw du Nord, p. 547. 
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valesques : chcz les Fichtâlah on noircit de noir de fumée le 
visage d’un homme, on lui attache les mains et on le revêt 
d’une vicille natte. On l’appelle hâgoûz ; il va dans les 
villages, accompagné d’une suitc de pseudo-serviteurs. A 
son approche, les femmes se sauvent, puis reviennent, et 
remetlent aux gens du personnage dcguisé des beignels, des 
fruits secs et des pois chiches ”. 1 Leo Africanus speaks of a 
masquerade at Fez :—“ Vpon New-yeercs day the children 
goe with maskes and vizards on their faces to the houses of 
gcntlemen and merchants, and haue fruits giuen them for 
singing ccrtaine carols or songs ”. a This custom, so far as I 
know, no longer exists at Fez. In the preceding chapter I 
tried to show that the New Year’s masquerade still found 
in certain parts of Morocco and Algeria 3 may be regarded 
as a survival of the old Roman feast of the Kalends of 
January. 

We have previously noticed the purificatory elements in 
Moorish carnivals, and such clemcnts are also found in the 
New Year’s masqueradc. Among the Ait Warâin there is 
thc reprcsentation of a camel, which is a beast of burden, and 
there are persons disguised as Jews ; and as for the oleander 
sticks carried by the young men, it is worth noticing that 
sticks play a prominent part in cathartic rites, 4 and that in 
Morocco the oleander is used for the purpose of expelling 
evil influcnces. 6 Presents of food or money form another 
feature of the New Year’s masquerade ; and almsgiving is 
frequently practiscd as a means of purification. It is also 
found in other cases at this timc of the year. Among the Ait 
Tâmëldu it is the custom for the children of a village on 
New Year’s eve to walk about from house to house, receiving 
bread or a handful of maize from the mistress of every house 
and making fâtha both there and in the mosque, where they 

1 Lévi-Provenqal, loc. cit. p. 103, 

3 Leo Africanus, The History and Description of Africa, ii. (London, 
1896), p. 453. 

8 Dcstaing, loc. cit. p. 64 sqq. ; Doutté, Magie et religion dans 
VAfrique du Nord , p. 548 sqq. 

4 See, e.g., Thomas, ' The Scape-Goat in European Folk-Lore ’, in 
Folk-Lore, xvii. (London, 1906), p. 262. 

6 Supra, i. 109 sq. 
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afterwards have a meal together with the schoolmastcr. The 
Ait Wäryâger, again, take on New Year’s morning iuzan, 
or porridge, to the graves of their deceased relatives and 
distribute it in charity to children and poor peoplc. 


TlIE HSUM, OR ffJlYAN— THE NAtÄH 

From ajth February to 4th March (Old Style) there is 
a period, lasting for eight days and seven nights, which is 
called lä-Juûm (Fez) or hâiyan. The Amanüz in Sûs call it 
ihâiyan, the Ait Temsâmän in the Rïf ahaiyan, and the Ait 
Warâin tamgart, “ the old woman ”, presumably because 
the winter is then coming to an end. 1 I was told that 
Tamgart was an old woman living at the foot of Buiblän, 
the highcst mountain in the district of the Ait Warâin. 
Once when it was raining during the first thrce days of the 
said period the calves in her yard took refuge in her tent, but 
she drove them away telling them not to be afraid of a little 
rain. Then IJâiyân said to Mars (March), Yâ Mârssû 
selléf li nkdrsû, näqtêl bih ’ägúzfsû, ”0 bad March, lend me 
an evil day, I shall kill the bad old woman with it March, 
who then had thirty-two days, lcnt one of them to Brâyër 
(February), so that only thirty-one remained. Now there 
came much rain and cold and snow. Tamgart and her tent 
and all her animals were transformed into stones, and are 
still to be seen at the foot of Buiblän, where there is a large 
stone which from a distance looks like a woman at a churn, 
another having the shape of a tent, a third looking like a 
shepherd leaning on his staff, and a collection of smaller 
stones resembling sheep, In the Hiâina, where the second 
day of hâiyan is called nhär îä-gûz, “ the day of the old 
woman ", the following story is told. Therc was an old 
woman who went out on thc pasture with the sheep and goats. 
As the ground was very dry and the crops were suffering 
from drought, she asked Idâiyan to send rain. Idâiyan in 
his turn asked March to lend him one day; this he did, and 

1 Cf. Destaing-, ‘Fêtes et coutumes saisonnicres chez les Beni Snoûs 
in Revue Africaine, 1 . (Alger, 1906), p. 247 n. In this article M. Destaing 
deals with el-lmmûm, en-neth, en-ntsân , and the ‘an$âra in Algeria. 
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rain fell so heavily that the old woman was killed, whereas the 
animals escaped to the village. 1 

Hâiyan is represented as a bitterly cold time of the year, 
known for its rain, wind, and snow, which are considered 
very dangerous to people, animals, and crops. It is called 
butlûj , “ the master of snow ”, in the saying, Hâiyan 
butlûj, lûlu bâida u ahêru 'aslûj (Hiâina), which means that 
on its fïrst day the partridges begin to lay eggs 2 and on its 
last day the young sprouts of various wild herbs are big 
enough to be used for food. Nobody likes to travel during 
this period ; hence all necessaries have to be provided in 
advance (Garb, Hiâina, At UbâJjti, Temsâmän, Amanüz). 
A Berber from the At Ubâjiti told me that when he and some 
relatives once during liâiy§n went to fetch dates from a 
neighbouring Arab tribe, two of their donkeys died on the 
road in consequence of the rain; but he said that people, 
also, may die if they expose themselves to the rain by travel- 
ling in kâiyan. In the same tribe it is the custom to keep 
the sheep inside the tents during a rainy hâiyan, but even 
then they are supposed to be in danger owing to the cold. 3 
There is a saying, Lä t’âhseb jpdyânäk men j-jédyän liâtFa 
idûz liâli hâiyan (Hiâina), or, La Ffrez jedyânäk men 
j-jedyän hâtFa ihôrj liâiyan (Fez), “ Don’t separatë your 

1 These stories are variants of a legend which is also told in the East. 
In Palestine “ the three first days of Adâr (that is, March) are called 
‘ E 1 Mustakridât a name which means ‘ Lent out ones ’, and is 
generally explained by the following legend:—' An aged Bedawi shep- 
herdess, keeping her flocks in one of the wadies trending downwards to 
the Dead Sea, was heard by Shebât (that is, February), who is thought 
of as a personality, mocking him because he had failed to send rain. 
Furious at being thus derided Shebât said to Adâr, “ O my brother Adâr, 
I have only three days left me, and they are not sufficient to enable me 
to be revenged on the old woman who has derided me. Lend me, there- 
fore, three days of thine Adâr willingly granted his brother’s request. 
Six days of heavy rain were the result, and the seyls, or winter-torrents 
from the hills, swept the old woman and her fiock into the sea ’ ” (Hanauer, 
Folk-Lore of the Holy Land [London, 1907], p. 307 sq). See also 
Jaussen, Coutumes des Arabes au jays de Moab (Paris, 1908), p. 329 sq. 
In Moab the rain at the end of February and beginning of March is 
called qerân el-ajä'iz. 

2 Cf. Destaing, loc. cit. p. 246 (Algeria). 

8 Cf. ibid. p. 246 (Algeria). 
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kids from the flock till the nights of hdiyan have passed ”, 
or, “ till hdiyan has passed ” ; they, as also the lambs, are 
then only too liable to be kilied by the rough weather. 
Especially the second day, nhâr lä-gûz or, as it is called in 
Andjra, nhâr 1 -mâ‘za u r-râ‘i, “ the day of the she-goat and 
shepherd ”, is considered to bc full of danger ; the shepherd 
must then be thickly clad and eat well, and, at least if he is a 
young boy, somebody must accompany him to look after him 
and the flock (Hiaina, Andjra). Bul rain in hâiyan is 
considcred equally injurious to the grass, crops, vegetables, 
and fruit trees, its water being salt (Hiâina). The Ait 
Temsâmän say that it is salt on the fîrst day, and that in the 
middle of ahaiyan it is injurious to the trees, but that rain 
falling at the end of it makes good anything it has spoiled 
before. They also say that there is one hour in ahaiyan 
which is very dangerous, and as nobody knows what hour 
it is they refrain from working in their gardens throughout 
this period. Among the Amanûz all agricultural work 
is suspended then. Among the Ait Waräin and the Ait 
Sâddën nobody must go into the fields for the first three 
days of hâiyan ; should anybody go, the crops woyld get 
dry or be beaten down by a thunderstorm, and even the 
owner of the field might be personally affected. Nothing 
can be worse than a thunderstorm in hdiyan : it hurts the 
Iittle children, animals, and bees, and makes milk and honey 
scarce. The Arabs of the Hiâina thcrefore say, Älldh 
injjîna men ra'd hâiyqn, “May God save us from the thunder 
of hâiyan ”. On the other hand, lla häbb s-Sérgi fi hdiyqn 
fhâmmqm d-drä fi n-nîsän u ifpdrj l-'âm zîn blâ nôq$an, “ If 
an east wind blows in hdiyqn the durra will have a bath in 
the nîsän, and the year will turn out good without scarcity ”. 
For there is no rain while an east wind is blowing. 

After all that has now been said it can astonish no one 
to hear that the world will perish in hâiyqn . 1 This dreadful 
period is referred to in the Koran (Ixix. 6 sq.), where mention 
is madc of a violent blast of wind lasting for seven nights 
and eight days consecutively. 

The wind is also said to be bad during the period from 
1 This belief is also found in Algeria (Destaing, loc. cit. p. 246 sqi). 
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23rd March lo 4th April (Temsâmän), the méwla called 
n-nâtäh , or in Berber ntah (At Ubâljti), nc}ah (ïemsâmän), 
or nnatfi (Amanüz), which means the Ram (Aries). The 
Amanüz say thal the east wind in nnath is very injurious 
to the corn, and they put off the sowing of onions and 
pumpkins until it has passed. During the first four days 
of this ménzla the At Ubâhti abstain from all kinds of work 
in the fields, vegetable gardens, and orchards. 1 They 
believe that if anybody should transgress this rule, nay only 
enter one of those places, either he himself or some of his 
family or animals would die. Nor do they visit the place 
whcre they have their bees. 


Tiïe Nh. 

The time from 271I1 April to 3rd May (Old Style) is 
called n-nîsän (l-lisän, Idisän). It is a propitious period, 
in which everybody is happy — N-nîsan ifrdh kull îsan 
(Bni 'Äros). Whilst rain in hdiyan is considered injurious, 
rain in the nîsän is considered very beneficial. 2 This refers 
sometimes to all the seven days of that period ( 'ibid ., Garb, 
Hiâina, Ait Ndër, Ait Sâddën), sometimes to the first three 
days (At Ubâhti, Temsâmän), and sometimes to thc first day 
only (Tetuan, Andjra, Tsül, Ait Warain), which is in Andjra 
called nhär laisän. When the people see the rain they go 
out of their huts or tents to let it fall on their bare heads. 8 
The Ait N(jër shear their sheep shortly before the nîsän , as 
they consider its rain good for the growth of the wool, and 
thcy also regard it as beneficial to other animals and the 
bees. At Jräifi, in the G-arb, I was told that even snakes 
and other reptiles come out from their haunts to get the 
benefit of its baraka ; in the Hiâina it is said that the rain 
enters their mouths and there becomes poison, 4 which will 

1 Among the Beni Snüs, “ jamais vous ne verrez, h cette saison 
( en-nefh ), un cultivateur irriguer son orge ou ses arbres ” (Destaing, 
loc. cit. p. 250 sq.). 

2 For the same bclief in Algeria see Destaing, loc. cit. p. 252 sqq. 

3 The same custom is found in Algeria (Destaing, loc. cit. p. 253). 

* According to the Beni Snüs, “ c’est cette eau qui fait le venin dans 
la bouche des serpents ” (Destaing, loc. cit. p. 257). 
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lcill any ojie they bite, and at Fez I heard that “ the rain of 
the lisän ” ( $-st*ä de l-lisän ) opens the eyes not only of blind 
people but of poisonous reptiles as well. At the same time 
I have also found quite the contrary belief, that it serves as 
a protection against snakes and scorpions by making them 
biind if it touches their eyes (Tetuan, Andjra, Bni ‘Äros, 
Tsül, Ait Sâddën) or even killing them (Tctuan, Ait 
Wäryâgjer, Ait Warâin), whcreas if there is no rain in the 
nîsän their eyes are said to become like Jîsän (hoes) and their 
mouths like kîsän (cups). The rain of the nîsdn is also 
considered very good for the crops (Hiâina, Ait Ndër, At 
Ubâhti) ; 1 but in Andjra I was told that this is the case only 
if there is a little of it, whereas a large quantily destroys them, 
its water being somewhat salt. The drops which fall into the 
sea are believed to be transformed into pearls (Fez, Hiâina). 2 

Owing to its baraka rain-water of the nîsân is commonly 
gathcred and used for a variety of purposes. The Ait 
Wardin keep a little of it in their houscs, because its odour 
is supposed to prevent snakes and scorpions from biting. In 
the Garb it is put in a bottle and used by persons who suffer 
from a headache. Among thc Bni ‘Äros people wash 
themsclves with it and drink it, either to recover or to pre- 
serve their health ; but the vessel in which it is kept must 
not come into contact with thc ground. In the Hiaina some 
of it is poured into the milk before churning in order to make 
the butter plentiful; the schoolmaster mixcs a fcw drops 
of it with the ink to make it easier for the schoolboys to learn 
how to write, and scribes do the same with ink used by them 
in writing charms. 3 But in order to preserve its magic 
efficacy this water must not touch the ground, nor must it 
be exposed to the sun, nor be breathed upon by anybody. In 
Andjra rain-water which has falien on 27th April (l-rnâ 
dë Idisän ) is used as a fertility charm by women who are 
desirous of offspring ; 4 it is drunk by pcrsons who have 

1 CJ Destaing, loc. cit. p. 253 sq. (Bcni Snüs). 

2 Cf. ibid. p. 258 (Beni Snüs). 

3 In Algeria, “ on écrit souvent les amulettes avec du safran délayé 
dans l’eau de Nîsan ” (Destaing, loc. cit. p. 256 n.). 

4 Sapra, i. 585. 
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eatcn bcwitched food ; it is poured over a plate in which a 
certain chapter of the Koran has been written with ink, 
and is then given to schoolboys to drink so as to strengthen 
their memory; mixcd with an egg, somc henna, and secds 
of cress ( fyorf '), it is given as medicine to cows suffering from 
stomach trouble ; mixed with tar it is, in the hottest part of 
the summer, sprinkled on the door-posts to prevent snakes 
from entering the house ; it is also sprinkled over the heaps 
of corn aftcr threshing, to protect them against the evil eye; 
and on Midsummer day it is used in various ways. On that 
day at sunsct a ring was painted with cow-dung and red 
carth mixed with l-rnä dê lâisän round the trunk of every 
fig trec in the orchard where I was staying, and the people 
told me that this would prevent thc figs from falling and make 
ihem good by giving baraka to the trees and averting from 
them the evil eyc; but if there has becn no rain on the day 
of lâisän, water taken from seven springs which are never 
used for drinking purposes may serve as a substitute. Those 
who have a sufficient quantity of l-mâ dê lâisän wash them- 
selves with it on Midsummer day, and there are persons who 
soak in it some grain, aftcrwards to be givcn to the fowl 
which is going to be killed and eaten on that day. But 
in Andjra also this water is supposed to lose its benign 
virtue if it touches the ground. Among the Ait Temsâmän 
rain-water which has fallen during the first three days of 
the nîsân ('nnisän ) is preservcd till Midsummer day, when 
it is mixed with red earth and rings are painted with the 
mixture round the trunks of the fig trees. 

Thc belicf in the magical qualities of the rain of the 
nîsân may be traced to the East. In Palestine it is said that 
“ Nisân (or April) is the life of mankind, i.e. it revives and 
invigorates. During the rain-showers of Nisân, the bivalves 
(oysters) living at thc bottom of thc sea rise to the surface 
and open their shells. As soon as a rain-drop falls into one 
of these open oysters, the shell closes and the creature sinks 
to the bottom. The rain-drop inside it becomes a pearl ’’. 1 

1 Hanauer, op. cit. p. 308. 
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MüT L-Asd 

The I7th of May, which is regarded as the first day of 
summer, is called müt l-ard, “ the death of the ground 
During that day the people must not slcep (ôarbîya, etc.) ; 1 
should anybody do so he would be tired the next day (Ait 
Warâin) or afterwards as well (Bni ‘Aros), or “ his heart 
would dic ”, that is, he would lose all his courage (yiâina, 
Andjra). In Andjra it is also believed that a husband’s 
affection for his wife may easily pass away on that day; 
hence she tries to make hcrself attractive by means of cos- 
mctics. It is pcrhaps for fear of evil influences from müt 
l-ard that among the Tsül everybody gets up at daybreak 
and has a bath, the women in their houses and the men and 
boys at springs in the gardens. Such a bath is said to 
strengthen their bodies since the water this morning comes 
from the well Zemzem and consequently has baraka in it; 
but the original object of the practice may nevertheless have 
been to neutralise the dangers of the day by a ceremonial 
washing. 

On the other hand, the magic force in the death of the 
earth is also utilised in various ways. The Arabs of the 
I^iäina on the day in question take some barley to the field, 
put it into the késkas, or steamer used for the making of 
tä'âm (séksû), leave it there for a while over the fire, then 
dry it in the sun, roast it in an earthenware pan, grind and 
sift it, and at last mix it with fresh milk or buttermilk together 
with the root of a plant called bûzeffür. This is eaten to 
destroy the bas. It makes the pcople strong as there is 
much baraka in it—but only on the condition that the 
rainbow is seen on that day; otherwise the baraka in it is 
slight, and if it thundcrs then there is none. Among the 
same people there are many other practices connected with 
müt l-arcl. Scribes write charms for women to make their 
husbands indifferent as regards their behaviour; a man who 
has killed another hires a woman who is living with the 

1 See also Lévi-Proven^al, loc. cit. p. 96 (some Jbâla of the valley of 
the Warga). 


XV 


CERTAIN DATES OF THE SOLAR YEAR 


181 


avenger of his victim to give the latter a drink mixed with 
carth takcn from underneath his (the murdercr’s) threshold 
so as to kill the avenger’s courage ; some earth and Sendgûra 
( Teucrium ) stirred into milk are given to dogs that are 
savage to make thcm tamc ; to quieten a wild horse some 
earth, taken from the place where it is tethered, is pounded 
into dust and mixed with the barley which is given it to eat; 
persons suffering from pain in their stomach allay it by 
touching the stomach with a burning piece of cotton-stuff; 
the branding of men and animals troubled with certain 
complaints is considered particularly effective on that day, 
and even persons in good health have the top of their head 
scorched with a hot iron to be protected from headache in 
the future ; and children have their ears pierced because 
the wound, too, is supposed to die like the earth. The last- 
mentioned custom also prevails at Fez ; whilst among the 
Ail Warâin persons suffering from a headache have the 
crown, temples, and forehead branded with an oleander 
twig, and blood is drawn from near the eyes of sheep which 
are supposed to have too much of it. The same Brâber also 
consider müt l-ard to be the best day for shearing the sheep 
owing to its healing influence on wounds, but whether they 
are sheared or not the shepherds stay at homc that day and 
are entertained by their masters with tärffist, that is, bread- 
crumbs kneaded with salt butter. Among the At Ubdhti 
thc shearing of the sheep takes place on the same day 1 and 
the ears of the lambs are marked ; whereas the Ait Yúsi 
only shear such ewes as have recently lambed, the others 
having been fleeced before. 

Müt l-ard, however, not only indicates the dcath of the 
ground, but is also the commencemcnt of a new season— 
that of harvesting, threshing, and grinding. The women 
of the Ait Sâddën on that day fill their handmills with wheat 
and cover them up ; and among the At Ubdljti the men 
then buy new clothes for themselves and their women. 


1 For further details see infra, p, 301. 
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Midsummer 1 

The 24A of June, or Midsummer day (Old Style), is 
called in Arabic l-ânsära ( l-ânsra) ; and in Berber l'ansart 
(Shlöh, Ait Warâin), l'ansart (Ait Ndêr, Ait Yüsi, Ait 
Sâddën), or t'äinsäi (Tcmsâmän) 

On that day, or sometimes the evening before, smouldcr- 
ing fires are made in many different parts of Morocco. 2 
They are common, probably universal, among the Jbâla, 
or Arabic - speaking mountaineers of Northern Morocco. 
In Andjra, after sunset, bonfires are kindled in open placcs 
in the villages. Men, women, and chiidren leap over them, 
believing that by doing so they rid themselves of the bas 
which may be clinging to them ; the siclc will be cured and 
married persons will have offspring. Nobody is hurt by 
the fire sincc there is baraka in it. Some straw, thyme 
( sâht'ar ), and alum are burned in the zrîba, or enclosed placc 
outside the dwelling-house where the cattle, sheep, and 
goats are kept over night, so that the smoke is blown over 
the animals and makes them thrive. Straw is, moreover, 
burned inside the houses and in the orchards, the trees of 

1 This section is based on a paper entitled Midsummer Castoms in 
Morocco, which I read before the Folk-Lore Society in December 1904 
and published in Folk-Lore for March 1905. In a subsequent treatise, 
published in 1913,1 added many facts which I had found during my latcr 
joumeys in Morocco, and another new feature was the hypothesis that 
many or most of the purificatory Midsummer ceremonies were originally 
intended to serve as a protection against evil forces considered to be 
active at Midsummer itself. Shortly after the appearance of my articlc 
M. Douttc published his book Merrâkech, in which hc deals with the same 
subject on pp. 377-381, pointing out in a note that those pages were 
already written when my article appeared. In a more recent book, 
Magie et reîigion dans l’Afrique du Nord (1909), he again devotes some 
pages (565-574) to North African Midsummer ceremonies. M. Mar<;ais 
(Textes arabes cîe Tanger [Paris, 1911], p. 41 sqq.) gives a native descrip- 
tion of thc 'ânsdra at the Jbel lë-kbïr outside Tangier, and Dr. 
Kampffmeyer (‘Weitere Textc aus Fes und Tanger’, in Mitteil. des 
Seminan fiir Orientatische Sprachen zu Berlin, xvi. [1913], p. 82 sqq.) 
one of it at Fcz. In his article ‘ Fêtes et coutumcs saisonniêres chez 
les Beni Snofis in Jtevue Africaine, vol. 1 . (1906), M. Destaing has 
dealt with Midsummer in Algeria. 

2 Cf. Destaing, loc. cit. p. 261 sqq. (Algeria). 
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which are thereby protectcd from the evil eye. In the 
orchard attached to the hut where I was living, a small 
heap of dry grass and herbs was put under each fîg tree 
and set on fire at sunset, and I was told that if this werc not 
done thc fruit would drop off before it was ripe. In places 
whcre there are bees, dry cow-dung is burned to prevent them 
from being harmed by the evii eye or destroyed by thunder 
or robbed of their honey by vermin. I have found similar 
customs among other tribes of the Jbâla visited by me. In 
that of Jbel Hblb the people jump over the fires kindled 
on Midsummer eve, the animals arc taken over heaps of 
smouldcring straw in the yards, and under the best tree in 
each orchard a fire is made of branches cut off from different 
trees. In the Sâhel poplar twigs and pennyroyal (JtâiyA ), as 
well as straw, are on Midsummer day burned between the 
animals, which are otherwise supposed to die during the 
year, and similar fires are made under the fruit trces. On 
the same day the Bni ‘Äros make smouldering fires in their 
orchards and in places where there are bees, and the fruit 
trees arc sprinkled with the ashes ; and in the evening they 
kindle bonfires over which the people leap. Among the 
Tsül, one of the most southerly tribes of the Jbâla, people, 
animals, houses, fruit trees, and threshing-floors are on 
Midsummer day fumigated with the smoke of herbs of various 
kinds, and persons who suffer from a headache scorch the 
temples, crown, and back of their head with a heated 
oleander twig. 1 

Fire and smoke ceremonies are likewisc practised by 
the Arabs of the plains and in neighbouring towns. The 
Mndsära make fires outside their tents, near their animals, 
on their fields and threshing-floors, and in their gardens, 
and sometimes small fires are also kindled inside their tents, 
Large quantities of pennyroyal are burned in the fires, and 
over some of thcm the people leap three times to and fro, 
maintaining that the smoke is beneficial to everything with 
which it comes in contact. The same custom and belief 
prevail in the Shäwîa, where the smoke on that day is 

1 For fire rites among some othcr Jbâla see Lévi-Frovengal, loc. cit. 
p. 103 sg. 
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supposccl to rcmove evil influences from everything and is said 
to ascend to God. 1 At Salli, on the Atlantic coast, persons 
who suffer from diseased eyes rub them with ashes of the 
Midsummer fire, and at Casablanca and Azemmur people 
keep their faces over the smoke, which is considered to be 
good for the cyes. In Dukkâla fires are kindled, not for 
men and animals, but on durra fields and threshing-floors, 
and in orchards and vegetable gardens, and I was told that 
nobody would like to cut thc crops of the season before the 
'dnsära is over and thereby iose the benefit of the baraka in 
the smoke of the Midsummer fire. 2 So also in ‘Abda 
smouldering fires of straw are made on the durra fields to 
make them blessed. In the tliâina grass and herbs are 
gathered at daybreak, especially from marshy places, so 
that they shall not flame, but only smoke, when they are 
burned in the yard for the good of the domestic animals. 
Barren women also try to bcnefit by the smoke through 
letting it pass undemeath their clothes ; and the bees are 
fumigated with the smoke of burned cow-dung in order that 
they shall make much honey. 

The inhabitants of Mequinez burn poplar leaves with 
incense inside their houses, as also in their orchards to improve 
the fruit. As regards Fez, Leo Africanus wrote in the 
beginning of the sixteenth century that at Midsummer “ you 
shall here see all about great store of fires made with straw”; 3 
and in the latter part of the eighteenth century Chénier 
witnessed there bonfires made at " the feast of Saint John ”. 4 
But nowadays fire rites are not conspicuous in Fez at Mid- 
summer, although a gardener told me that fires are made 
in the gardens. 

On the other hand, among the Berber tribes in the 
neighbourhood of Fez smouldering fires are universal on this 
occasion, which is regarded by them as a great feast. On 

1 Midsummer fires are also mentioned in Villes et tribus du Maroc : 
Casablanca et les Chaouïa, i. 219, and ii. 302. 

2 M. Doutté ( Merrâkech, p. 377 sg.) also makcs mention of Mid- 
summer fires in Dukkâla, as well as in the Rahâmna. 

3 Lco Africanus, op. cit. ii. 453. 

4 de Chénier, The Present State of the Empire of Morocco, i. (1788), 
p. 292 sq. 
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the morning of Midsummcr day thc people fumigate them- 
sclves, their houses or tents, animais, bees, orchards, vegetable 
gardcns, and threshing-floors 1 with the smokc of various 
herbs and leaves of bushes and trecs. The Ait Yúsi burn 
ruc ( iúrmi), Daphne gnidium ( alzaz ), Verbascum sinuatum 
(abrdûd izm, “ the lion’s tail ”), and leaves of the blackberry 
bush ( asttif) and the wild olive ( azêmmur ). The Ait Ndër 
burn harmel, rosemary ( asir), Artemisia alba ( 'izri ), and 
pomegranatc, lemon, and oleander ( alili ) Ieaves. The Ait 
Warâin make smoke of seven different substances, namely, 
oleandcr, bamboo, and olive leaves, rue ( iûrmi), pennyroyal 
(flîyû), thyme {azui), and Inula viscosa ( târrhëla ). The 
Ait Sâddën burn rue (aúrmi) and roots of Atractylisgummi- 
fera ( addäd ), believing that the smoke will keep them in 
good health till next Midsummer, whereas those who do not 
thus fumigate themselves will easily get ill or die. The 
importance ascribed to fumigation at this time of the year 
appears from the remark made to ,a person who behaves 
foolishly, Skkintin ur t'anfért, " You did not celebrate 
Midsummer ” (Ait Warâin), or, Ur t'dnsirt ur gúrs lâ'qal, 
" You did not celebrate Midsummer, you have no under- 
standing” (Ait Yúsi). And that the magic force is attri- 
buted to the smoke, not to the flame, is evident from the fact 
that the herbs and leaves are prevented from blazing and 
only allowed to smoulder. Of the Ait Mjild, I was told 
that they on Midsummer eve burn fires of straw, leap three 
times over them to and fro, and let the smoke pass underneath 
their clothes, whilst married women keep their breasts over 
the fire in order that their little children shall be strong. 
Thcy paint their eyes with antimony mixed with ashes of the 
fire, and also put some ashes on the forehead and bctwccn 
the nostrils of their horses that they shall remain good. 

On the evening of Midsummer day the Ait Wäryâger 
make in their yards fires with poplar (asäfsaf) leaves, penny- 
royal, and barley straw, over which the people leap, whilst 
some other Berbers of the Rïf on the same day bum 
amëdzzi (gum-sandarach, in Arabic 'ar'ar) and fâfis 
(lentisk, Pistacia lentiscus, in Arabic frô). Sometimes they 
1 See infra, p. 229. 
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burn in the fïrc the dricd body of a wild-cat, the smokc of 
which is considered wholesome for the animals. 1 Fires of 
straw are, morcover, made undcr the fruit trees so that the 
fruit may remain on the tree till it ripens. Sometimes the 
ashes of the firc over which thc people Ieap are mixed with 
water, and the tuft of hair which thosc Berbers allow to 
grow on their heads is rubbed with the mixture so as to 
prevent the hair from falling out. In some parts of the Rlf, 

I am told, fires are made not only on Midsummer day but 
also on the previous evcning. 

Among the Shlöh fire ceremonics are not equally prevalent 
at Midsummer ; indeed I am not aware that any of them 
thcn make fires for the benefit of men and animals. But 
the Inïknâfën in Hâha burn dry cow-dung among the bees, 
which were said to be purified by the smoke “ just as men 
are purificd by water ”, and farther east, at Amzmiz in the 
Great Atlas, I also heard of the custom of fumigating the 
bees on Midsummer day ; but among none of the Berber 
tribes inhabiting those mountains was I able to detect any 
other fire customs on this occasion—on the contrary, the 
existence of any such customs was emphatically denied by 
my informants. However, among various tribes in Süs 
belonging to the same Berber group, smouldering fires are 
made under the fruit trees with a view to preventing the 
fruit from dropping. 2 Thus the people of Aglu make smoke 
of straw and rubbish mixed with the dung of cows or camels, 
but the heap is not allowed to blaze ; if it does so the fîame 
is at once extinguished with earth lest the fruit should become 
bad. The Shlöh of Tazërwalt, again, roast some river fish 
in the fire-pots which they placé under some of their fruit trees 
for the prcservation of the fruit. 

In all these cases the beneficial effect is entirely attributed 
to thc smokc, which is supposed to remove thc bas from men, 

1 M. Salmon (‘ Une tribu marocaine ’, in Archives marocaines , i. 
[Paris, 1904], p. 237) states that at Salli, on tlie Atlantic coast, it is the 
custom to burn an owl on Midsummer day. 

2 C/. Laoust, in Hespéris, i. 419 :—“ En pays chleuh . . . l’usage de 
dresser le bûcher solsticial est tombé en désuétude. On allume bien 
encore qh et lâ quelques fcux fumigfcnes, qu'on alimente de plantes vertes 
et aromatiques ”. 
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animals, fruit trees, corn, and vegetables ; but in some places 
there are also practised at Midsummer fire ceremonies with 
the object of destroying the bas by the fiame. At Mequinez 
grass growing on the roof, old rubbish from the house, and, 
as the case may be, the clothes of one of its inhabitants who 
has dicd from an infectious disease, are at Midsummer 
burned on the house-top ; but nobody jumps over this fire, 
which is only supposcd to do away with evil. For a similar 
purpose the Ait Mjild were said to burn on Midsummer eve 
thrce sheavcs of unthreshed wheat or barley taken from the 
stack on the threshing-floor, “ one for the children, one for 
the year, and onc for the animals Of the same Berbers I 
was told that they burn the tent of a widow who has never 
given birth to a child, to rid thc village of misfortune ; but 
this statement was not confirmed by furthcr inquiries. I 
have, howevcr, heard of thc prevalence of a similar custom 
in another tribe belonging to the same Berber group, the 
Zemmür. According to one informant, a native of Mequinez, 
they drive away misfortune from their place by burning thc 
tent of a widow whose family have died in warfare ; whilst 
in the ncighbouring tribe, Beni Äljsen, I was told that the 
Zemmür at Midsummer burn a tent bclonging to somebody 
killed in fighting during a feast or, if there be no such person 
in the village, the tent of the schoolmaster, who, like the 
widow in the former cases, is compensated with a new one. 
Among the Beni Ahsen themsclvcs it is the custom for those 
who live near the river Sbü to make a Iittle hut of straw on 
Midsummer day, set light to it, and let it float down the river. 
The people of Salli burn a straw-hut on the river Bü Ragrâg, 
after taking it there with music and powder play; 1 whilst 
in the neighbouring town Rabat the same ceremony is some- 
times performed in thc tanks of the gardens. 

Bcsides smoke and fire customs, water ceremonies are 

1 Chénier wrotc at the end of the eighteenth century {ofi. cit. i. 293 sq.), 
“ At Sallee, when the harvest is gathered before the feast of St. John, 
which among the Moors corresponds with the fifth of July, I have seen 
young people collect reeds and straw into a heap, set them on float down 
the river, light them in a blaze as they swam, and sport round ”. See 
also Laoust, in Hesfiiris, i. 10. 
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frcquently practised at Midsummer. 1 * On the 'ânsära 
morning the peoplc of Andjra and the Bni ‘Äros have a bath 
in the sea or rivers and also bathe their animals—horses, 
mules, donlceys, sheep, and goats ; for on that day all water 
is endowed with baraka, which removes sickness and mis- 
fortune. Many saints of Northern Morocco whose “lombs ” 
are situated on the sea-shore have their feasts on the same 
day, a and on thcse occasions much baihing takes place. 
Water ceremonies are found not only among thc northern 
tribes of the Jbâla but also among the Tsül, who on Mid- 
summer day pour water over their children in the yard afler 
removing their clothes, in order that the people may enjoy 
good health and the year may be blesscd. Bathing on that 
day prevails among some of thc Arabs of the plains, as the 
Beni Ähsen, and at Mazagan and Salli, 3 where I was told 
that such bathing makes the year cooler ; and both there 
and at Rabat, Mequinez, and Fez 4 people then pour or 
squirt water over each other in the streets or from the house- 
tops. This has often the appearance of a real fight, although 
nobody is allowed to take offence, and so large is the quantity 
of water thrown about' that the streets of Fez become almost 
as muddy as after a fall of rain. On the other hand, I have 
found no water customs at Midsummer among the Arabs 
of Dukkâla, the Shäwîa, thc Mnâsära, and the fjiaina, 
except that in the first-mentioned province a person who has 
eaten magic food may then go to the sea to have a bathe. 
As for the Brâber living in the neighbourhood of Fez, no 
such customs are reported to occur among the Ait Ndêr 
and Ait Mjild, whereas among the Ait Yúsi, Ait Sâddën, 
and Ait Warâin the people on Midsummer morning pour 
water over each other, and sometimes even on persons who 
are sleeping or sitting in their tents. In the Rlf Midsummer 
bathing is extensively practised, either with or without 

1 Forsome water rites in Algeria see Dcstaing, loc. cit. p. 265 sq. n. 5. 

a Sttpra, i. 176. The same is also the case with Sîdi Hmed ben 
Marzoq at Azîla and Sîdi 1 -MâJjfi at 1 -Qsar s-Sgêr in Andjra. 

3 According to M. Doutté ( Merrâkech , p. 378), at Azemmur and 
Tetuan as well. 

4 At Marrâksh also, according to M. Doutté (Merrâkech, p. 379). 
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water-pouring, and animals also are bathed. Among the 
Ait Wäryâger the people take their bath before sunrise, and 
those who refrain from doing so are supposed to remain 
unclean. The Ait Temsâmän say that the bath on Mid- 
summer day is better than any other because it removes 
“ Jewesses ”, that is, all sorts of impurity, which will cling 
to a person throughout the year if he does not bathe on that 
day. Among the Shlöh of the Great Atlas I found no watcr 
rites at Midsummcr, but bathing occurs in some parts of 
Sûs. I was told by an old man from Tazërwalt that on the 
Vansart day children bathe in springs and grown-up peoplc 
in their houses. At Aglu men, women, and children on the 
morning of the same day bathe in the sca or in springs or 
rivers, maintaining that if they do so they will suffer from 
no disease during the year. Moreover, if a woman is anxious 
to know whelher she will be blessed with a child or not, she 
goes to the sea-shore on that day and on the two following 
days and lets seven waves go over her body; then she lcnows 
that if she does not give birth to a child soon she will have 
none at all. In this case magic has dwindled into divination. 

Closely related to the smoke and water ceremonies is the 
custom of throwing earth on the fruit trees on Midsummer 
day with a view to preventing the fruit from dropping. 1 
This custom seems chiefly to prevaii in tribes belonging to 
the various Berber groups, the Gi|t in 'Abda being the only 
Arab tribe in Morocco in which I have heard of its existencc. 
The Ait Temsâmän throw seven handfuls of carth on their 
fig trees in the morning before sunrise. The Inïloaâfën in 
fjâha throw earth not only on their fig trees but also in their 
gardens, letting the wind blow it over the vegetables. At 
Aglu the sprinkling of the fruit trees with earth or dust 
alternates with the smoke custom mentioned above, and the 
dust is by preference taken from some road frequented by 
many mcn and animals, unless the orchard itself contains 
fine earth free from gravei. The Ait Mjild throw earth 
taken from a placc where three roads meet both on their 
fruit trees to prevent them from getting dry and over their 

1 This custom also prcvails in some parts of Algeria (Destaing, loc. 
cit. p. 267 sg. n. 7). 
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animals and bees to keep them in good condition ; and 
unmarried girls hang little bags filled with such earth round 
their necks as a safeguard against witchcraft. Thc Ait 
Sâddën, again, on Midsummer morning throw earth on their 
vines to keep the fruit from withering ; when they do this 
they say, Ällâhûmma sâlli 'äl li-nbi 1 -möJj.tär, l-gúbra âhsän 
mên d-dúkkär, “ O God, pray for the sake of the Prophet, 
the chosen one ; dust is better than male figs ”. 

The last-mentioncd phrasc alludes to the custom, found 
at Midsummer in various northcrn tribes (Fahs, Andjra, 
Bni ‘Äros, Temsâmän, Ait Wäryâger), of hanging bunches 
of male figs in the female trees. 1 This is said to prevent the 
fruit from dropping or to make it good, although it really 
serves as a means of fertilising thc female figs by the 'aid of 
a vcry small hymenopter, Blastophaga grossorum, which 
lays its eggs in the interior of the figs. 2 I was told by a 
scribe from the Rïf that one insect is sufficient to make 
forty figs good by going in and out of them. The male figs 
hung in the female trees are wrapped up in straw, esparto 
(äriy ; Aiî Wäryâger), or pennyroyal (jftdiyû ; Andjra), 
the smell of which is considered good for the trees. The 
Rïf Berbers and Andjra mountaineers also make a fcw cuts 
in the trunks of thcir fig trees so that the sap oozes out, in 
order to keep the tree from getting dry and thc fruit from 
falling; and some of them, moreover, hang oleander twigs 
in their fig trees as a charm against the evil eye. To protect 
their apple and pear trces from the same enemy, the people 
of Andjra on Midsummer day suspend from them stone 
weights stolen from the market-place or hang on them thistles 
(dmgil) taken from the samc place. 3 

Various other practices, besides those mentioned above, 
indicate that at Midsummer magic forces are. supposed to 
be active in certain specics of vegetation. In the liiâina 
a barren woman then walks about naked at night in the 

1 Cf. Meakin, Tha Moors (London, 1902), p. 258; Salmon, loc. cit. 
p. 237 ; Doutté, Magie et religion, p. 568. For tbc prevaience of this 
practice in Algeria see Destaing, loc. cit. p. 267. 

2 Elfving, JDe vigtigaste kulturv&xterna (Helsingfors, 1895), p. 74. 

3 Supra, i. 434, 438. 
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vegetablc garden to be benefited by its fruitfulncss. Among 
the same Arabs the women on Midsummer day gather 
Daphne gnidium, which, dried in the sun, madc into powder, 
and mixed with water, is daubed on the heads of thcir littlc 
children to prevent them from being affected by the sun, 
to make their hair grow nicely, and to kecp away vermin. 
Among the Tsül the women on Midsummer morning take 
home some iengûra, déryes (Thapsia garganicd), ddäd 
(Atractylis gummifera ), and sargêna (Telephium impcrati ) 
to bc uscd for the purpose of increasing the buttcr on future 
occasions, the empty milk-pan ( rwâba ) being fumigatcd 
with thc smoke of dried sengûra and sargêna and of the dried 
and pounded roots of ddäd, whilst the roots of déryes are 
put into a hole in the ground underneath thc pan. In 
Andjra, shortly before Midsummer day, oleander branches 
are taken into the house and kept on the rafters, where they 
serve as a protcction against the evil eye ; in cases of sickness 
caused by the evil eye the leaves arc burned and the patient 
lets the smoke pass underneath his clothes, inhaling it as it 
comes through; and written upon, the leaves are used as 
charms, whilst pens are made of the wood. For all these 
purposes use is particularly made of the so-called “sultan of 
the oleanders ”, 1 to which much baraka is ascribed, especially 
if it has been found growing in a dry place and has been cut 
immediately before Midsummer ; but when brought home 
it must not touch the ground lest it should be polluted by 
any impurity. In the same district it is the custom a few 
days before the 'ânsära to pick pennyroyal and put it on the 
rafters, there being baraka in it, but only if it is gathered 
before Midsummer. Externaliy it is applied to wounds, 
whilst as a medicine for coughs and colds its dry leaves are 
made into a powder and taken mixed with kâsksû, porridge, 
or milk. Another plant which in Andjra is gathered before 
Midsummer for medicinal purposes is the thyme ( sâht’ar ). 
In the case of a diseased eye causing a bad hcadache (Jqêqd), 
or of white spots in the eyes, its dry leaves are burncd and 
the patient holds his face over the smoke, or he scorches the 
skin near the eyes with its stalk ; and if anybody is ill with 
1 See supra, i. 109. 
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jaundice (búsäffär) , the nails of the hands and feet, the 
temples, the forehead above the nose, the top of the head, 
and the joints of the arms and legs are treated in a similar 
manner. In the Sâhel pennyroyal and thyme are likewise 
picked immediately before the 'ânsära, to be used as medicinc 
when occasion requires, the former mixed with porridge, the 
latter boiled in water; but if gathered after Midsummer 
they are considered useless. The Ait Wäryâger on Mid- 
summer day press the juicc of a grape or two into thcir eyes 
to prevent their getting diseased; and in order to rid them- 
selves of fleas they put a flca inside a grape and bury it in the 
dungheap ( däzubäii ). Some other Berbcrs on that day bury 
in the same place a flea inside a fig, and sweep the threshold 
of thc house with oleander branches to clear it of vermin; 
whilst among the Ait Warâin a woman puts on a skin apron 
(ttabântd ) and walks about in the house moving a sickle 
(amjer ) in the air, saying that she is now reaping fleas. 1 2 

In many parts of Morocco certain eating ceremonies take 
place on Midsummer day. a The Arabs of the Shäwîa then 
roast and eat some maize on the ficld and also takc some to 
their homes, where they boil the cones without removing the 
grain, together with four double handfuls of chick-peas and 
the same quantity of wheat which has not been previously 
kept in a mätmûra, or subterranean granary. This dish, 
called Sérsem , is eaten with sour milk, and a portion of it is 
given to the neighbours ; there is baraka in it, “it is dear to 
God And over the boiling corn and pulse sêksu is made 
in a steamer. Among the Mnâsära some wheat is put in 
water on Midsummer eve to be boiled without the husks the 
following morning, when it is placed on the top of a dish 
of sêksü together with boiled onions, pumpkins, and beans 
with the skin on ; but bcfore the beginning of the meal 
everybody prescnt takes seven beans and swallows them 
whole to prevent the eyes from getting diseased during the 
year, On Midsummer morning the Arabs of the I^iâina 

1 For Algerian methock, of expelling fleas at Midsummer see Destaing, 
loc. cit. p. 266. 

2 Cf. Doutté, Mcrrâkech, p. 377 (Rahâmna); Lévi-Provengal, 
loc. cit. p. 104 (some Jbâla of the valley of the Warga). 
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gather figs and grapes from the orchard, and melons, water- 
melons, pumpkins, and other vegetables from the garden, 
and give thcm to the little children to eat, after which thc 
grown-up people havc thcir share; these fruits and vcgctables 
are eaten as brcakfast, and therc is baraka in them. So also 
the Ait Warâin very early that morning go and fetch from 
their orchards and gardens all kinds of fruit and vegetables 
growing therc, and have a meal of them. The Ait Wäryâgcr 
makc imhhan (the Arabic siyoha) by boiling wheat which 
has been soakcd over night, and adding to it salt, as also 
bulter if they have any. The Ait Temsâmän make a 
similar dish of whcat talcen from different threshing-floors, 
and eat it on one of the floors in order that the year shall be 
good ; and they also hold it neccssary on Midsummer day 
to eat of scvcn different kinds of food, such as figs, fish, or 
any other kind of food. The Shlöh of Amzmiz partake of 
different kinds of corn and beans cooked together in their 
natural state, and the inhabitanis of Demnat eat a dish made 
of barley, wheat, maize, durra, beans, and chick-peas, which 
have been kept in water for a while and then pounded and 
boiled with meat. In this case also I was expressly told 
that it is done to make the year good and corn and pulsc 
abundant, and it is probable that thc 'other eating rites just 
mentioned are likewise considered to increase the supply of 
food, and particularly to be beneficial to the crops. At the 
same time it is not impossible that the object of these rites 
was in the first place to safeguard corn, pulse, and vegetables 
against evil influences supposed to be active at this time 
of the year, This is almost suggested by the explanation 
given of another eating rite which takes place on Midsummer 
day among the Ida Ugord in Hâha: a honey-comb is 
then cut into two pieces and eaten if there is honey in it, and 
I was told that if this ceremony were not performed the bees 
would make no honey. In Andjra it is believed that if it 
thunders shortly befor*--'"7 “ aer there will be no honey. 

In the Hiâina,/' £t ' cl , 0 ^ d X sliy , ls Y\which is free from worms 
îs on Midsurny \m the beehives and 

eaten then a y Snûs in Algeria say that th hjbaraka, and is taken 
as medicin&'in order to keep away evil spirits ..ong the Ait Mjild 

VOL. IJ' v 0 
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the unmarried men come together and eat some honey in 
order that everything shall be sweet for them, whilst the 
married men, to get rid of evil influences, drink water into 
which some salt has been put. The Amanüz eat on the 
cvening of Midsummer day tagúlla, oil, and honey in the 
mosque of the village, and rob the bees of their honcy on 
the samc evening. 1 The Mnâsära and the Ait Ndër on 
that night eat snails ( bdbbüs ) boiled with salt, pepper, and 
pennyroyal or thyme—a dish which on this occasion is said 
to have baraka in it and be good for the health. On the 
same day the Ait Ndër eat a dried piecc of the stomach of 
the sheep sacrificed at the Great Fcast, boiled with sêksü ; 
and in the neighbouring town, Mequinez, some portion of 
the sacrificial animal, which has been preserved for this 
occasion, is caten as breakfast with sêksû and various 
vegetables bought at the market that morning. I was told 
of a curious ceremony practised in the same town on Mid- 
summer day. If a woman has been married since the 
previous 'ânsära the women of the husband’s family pay her 
a visit and are received by her in her bridal dress; on a new 
tray she offers them milk and cold sêksû left from the morning, 
and they throw it over her to make her prosperous. 

On Midsummer day all sorts of magic are practised. 2 
Among the Uläd Bû'äzîz a woman who is afraid that her 
husband will marry again takes two cats to the sea-shore, 
ties them together before a toy-plough like yoked oxen, 
and strews some salt on the sand, saying, Le-msâs ma ihartû, 
H u l-mêlha ma tnüd H u flän ma idjüwij H, “ The cats 
will not plough and the salt will not grow and So-and-so 
will not marry Among the Igerwau, I was told, a woman 
who wants to make her husband loving cuts a little piece off 
his clothes and secretly burns it in the fire over which she 
cooks the food. If a girl has not succeeded in getting a 
husband, she secretly burns a little hair of her head and 

1 For the custom of eatine>(*boney on Mj'dsum er day see R ' so Lévi- 
Proven<;al, loc.cit. p. I04(sora/‘ e Jbâlaofthevallevnf<l War S a ) • Biarnay, 
‘ Étude sur les Bet’t’ioua âjt* Vle *I-Arzeu 1 i n J?L x jjjcaine, Iv. (Alger, 
19 »), P- »5 (Ail Sâddê/} 

a Cf. Villes et triby u Maroc; Casablanca et f e , ChL™' 219 ’ 
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pieces of her thumb-nails and inhalcs the smolce as it passes 
through from underneath her clothes ; she then goes to the 
ccmctery without drawers and crosses it in two directions, 
presumably to destroy the evil which prevents her marrying. 
On the samc day some flour and benzoin is wrapped up in a 
rag and tied at the neck of the sire of the flock to promote 
the health and growth of the latter; and on the third day after 
Midsummer somc hair is shaved off the heads of the little 
children and, sealed up in a piecc of bamboo, hung round 
their nccks to kccp them in good health. The inhabitants 
of Fez paint their eyes with antimony on Midsummer day 
to prevent their gctting diseased during thc year. 

Midsummer day is also a day of omens and fortune- 
telling. 1 In the Hiâina it is believed that if corn is cheap 
on that day it will remain so till the following Midsummer; 
if there is dew in the morning the year will be good; if there 
is wcst wind thcrc will be much west wind during the year, 
and if an east wind is blowing there will be much east wind; 
and if two hens arc seen gazing into each other’s eyes some- 
body in the village will die within a few days. I heard 
from an eye-witness that the Ait ‘Attab on the same day 
kill a fowl, collect its blood in a vessel, and when it has 
dried, take it to a scribe to have their fortune read in it. 

As appears from the above collection of facts, the customs 
practised at Midsummer are in a large measure distinctly 
intended to remove or keep off evil influences, and this may 
have bcen their essential object even in many instances where 
they are nowadays represcnted as sources of more positive 
benefits. The purificatory or protective ceremonies are no 
doubt believed to have a more or less lasting effect, but we 
have reason to suppose that their primary object in many 
or most cases is to serve as a protection against evil forces 
that are active at Midsummer itself. Various facts prove 
the belief in the existence of such forces. 2 It is indicated by 

1 Iu the Shäwîa a cloudy sky is considered a good augury for the 
termination of the year (Villes et tribus du Maroc: Casablanca et les 
Châouïa , i. 219). 

a The Beni Snüs in Algeria say that they fuinigate their houses at 
Midsummer in order.to keep away evil spirits (Destaing, loc. cit. p. 263 
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certain taboos, The people of Andjra abstain from kûsksû 
on Midsummer day because ihey must not then make usc 
of the aqdffäl, or clol h employed in the preparation of kâsksû 
to prevent the escape of steam round the edge of thc steamcr; 
and a transgression of this rule is supposed to bc accompanied 
with grave mïsfortune. 1 Among the Ait Temsâmän, the Ait 
Yúsi, and the Ait Ndêr no work is done on that day, 2 
and in Fez many shops are closed. The Ait Warâin and 
the Igerwan are then afraid of taking a nap, and at Tangier 
it is said that anybody who does so will be slcepy for a whole 
year. Among the Igerwan parents keep their children out 
of sight of any married woman who has not been blessed with 
children, lest they in the future should become as childless 
as she ; indced such a woman ought not to go out al all on 
Midsummer day, The Shlöli of Aglu believe that if a 
branch of a tree is broken on that day the tree will die; and 
certain omens already mentioned may likewise be takcn as 
signs of harmful influences. Even the magic cnergy attri- 
buted to water at Midsummer is not always supposed to bc 
of a beneficial kind. My teacher in Shclha, a scribe from 
.Glawi in the Great Atlas, told me that the waler of all springs 
and rivers then becomes salt for one hour, while that of the 
sea becomes sweet. When the former flows over the maize 
fields the corn is affected in such a way as to make those who 
eat of it excitable and quarrelsome, and as only astrologers 
know the hour when the change takcs place the people are 

sg.). They also maintain that no woman can conceive on the Midsummer 
night and that “ si, par hasard, une femme met au monde unc fille pendant 
cetle muit, cette enfant sera stérile ; si c’est un gar<;on qui vient â naître, 
il sera laid, méchant ot impuissant ” (Destaing, loc. cit. p. 269). 

1 Cf. Destaing, loc. cit. p, 272 n. 2 :—“ A Qal’a, on ne fait rien cuire 
ce jour de l”Ans’âra ”. 

® Cf. Destaing, loc. cit. p. 272 n. 1:—“ On ne travaille pas dans 
certaines localités (Mascara, Figuig, Saint-Leu).—On dit au Sig que 
l’individu qui travaille le jour de l”Ans’âra est pris de tremblements ”. 
According to an Arabic manuscript quoted by M. Destaing ( ibid .), " le 
jour de P'Ans’âra, on ne 'S’occupe ni de Ia moisson, ni du dépiquagc, ni 
d’autre travail. Celui qui fait ce jour quelque travail voit les vers 
s’attaquer â son ouvrage. II est blâmable de voyager ce jour-lâ 
El-Bûni writes, “ On ne plante pas d’arbres ce jour-lâ; on ne doit pas 
se marier ni revêtit d’habits neufs ” (iiid.). 
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unablc to koep thc injurious wator away from the crops by 
regulating the irrigation of the fields ; hence thc Shlöh are 
an irritable race. 1 A Berber from the Ait Warâin told me 
that on Midsummer day all water is unclean, because a 
Jewess called ‘Ansara has urinated into it; nobody can 
pray in clothes washed in it, and all water to be used during 
the day for drinking and cooking purposes is brought home 
before daybreak. Thc Igcrwan belicve that the water is on 
Midsummer day haunted by jnün, hence people avoid 
bathing in it and animals are kept from drinking it. And 
among the Beni Ahsen thosc who on that day take a swim 
in the river first throw into it burning straw with sêksû 
as an inducement to 'Aiäa Qandîäa and Hâmmû Qâiyû 
not to hurt them. a The use made on Midsummer day of 
nîsän water and of a portion of the sheep sacrificed at the 
Great Feast, which has been especially prcserved for this 
occasion, also suggests a belief in evil forccs which havc thcn 
to be overcome ; and the same is the case with ccrtain prac- 
tices, yet to be mcntioned, which, lilce some others, scem to 
have a purificatory origin. 

When I visited Salli some twenty ycars ago I was informcd 
that the boys thcre wcre in thc habit of having a fight on thc 
fourth day bcfore Midsumroer. At Mequinez it was thc 
custom for the young men and boys to divîdc themselvcs into 
two parties and have a fight with slings, and if anybody was 
hurt or killed no notice was taken of it; such combats were 
fought both on Midsummer day and in the preceding weeks, 
from müt l-ard, but I was told that they were stopped by the 
governor on account of the many accidents that happcned. 
Of a neighbouring Berber tribe, the Igerwgn, I heard that 
similar fights on Midsummer day take place between the 

1 Cf. Destaing, loc. cit. p. 270 n. 2 :—“ On prétend, â Mazouna, que, 
pendant la nuit de I’‘Ans’âra, l’eau est partout changée en sang ”, 

8 Among the Beni Snüs a food-offering is made to the spirits in- 
hahiting a certain river to prevail upon them not to do harm to the 
children who drink of ils water (Destaing, loc. cit. p. 265). Some German 
rivers, such as the Saale and the Spree, are believed to require their 
victim on Midsummer day; hence people aro careful not to batho at 
this perilous season (Frazer, Balder the Beautiful , ii. [London, 19x3], 
p. 26 sq.). 
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boys of differenl villages, and that, if anybody is wounded, it 
is considered lucky for him, as he thcreby gets rid of his bas. 
The samc custom occurs among the Ait Warâin, who also 
on that day have a tug of war between men and women, 1 
after which both grown-up people and children fight with 
water ; and, as we have noticed before, this is not the only 
case in which the water ceiemonies at Midsummer have 
the character of a fight. Tugs of war and fights or racing 
of some kind or other, as we have seen, occur as purification 
rites at the Great Feast, while purificatory water and firc 
customs are common on the 'ä$ûra day, which is also in many 
respects a dangcrous day. I think, then, it is quite probablc 
that the evil force which, for example, is supposed to make 
the fruit fall down from the trces or the animals die unless 
thcy be fumigated on Midsummer day, is primarily ascribed 
to that day itself, and that the bclief in its harmful influences 
first suggested the performance of purificatory rites. At the 
same time, the magic energy in these rites may also producc 
more far-reaching effects of a beneficial character, for examplc 
by curing diseases or giving baraka to the threshing-floor. 
The magic forces which are active on the day of the summcr 
solstice are, as is usual in simiiar cases, partly evil and partly 
good, and the latter may be utilised both as a protcction 
against the former and as a means of securing olhcr, more 
positive benefits. 

Another explanation of the firc and water ceremonics at 
Midsummer has been given by Professor Doutté. According 
to him, the latter are evidently intcnded to secure for the 
vegetation a sufficient supply of rain. 2 Now it is true that 
water rites of various kinds are practised in Morocco for this 
purpose; but in spite of careful inquiries I have not been able 
to detect any such idea in connection with the Midsummer 
customs, except at Fez, where I was told that the water fights 
have the effect of making the year rainy and consequently 
good. But to this statement I cannot attach much evidential 
value, first, because it seems hardly probable that the original 

1 According to M. Biarnay {loc. cit. p. 215) thcre is also among the 
Ait SâddSn a tug of war between men and women on Midsummer day. 

2 Doutté, Magie et religion, p. 573 ; Idem, Merrâkech, p. 381. 
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idca underlying an agricultural custom should survive in 
a city if it has died out in the country, and, secondly, bccause 
we have reason to believe that the Midsummer water fights 
at Fez have a comparativcly late origin. Notwithstanding 
their very conspicuous character no mention is made of 
them by Leo Africanus, who on the other hand spealts of 
fire rites, which nowadays are so little prominent that their 
existence is even denied by natives of the town. At the same 
time it is easy to see that water rites practised for the purpose 
of purification may, in the course of time, have come to bc 
interpreted as rain-charms, just as the Midsummer bathing 
is sometimcs said to make the year cooler, although nobody 
would suppose that this was the original object of it. 

As for the fire rites M. Doutté, while admitting that they 
also have a purifical.ory character, accepts the explanation 
given by Mannhardt and once adopted by Frazcr, that thcy 
are sun-charms or magical ceremonies intendcd to ensure a 
propcr supply of sunshine for men, animais, ancl plants, ancl 
finds no reason " pour ramener tous ces ritcs â la seulc thcoric 
de la purification et de la transmission d’une barakn commc 
le fait Westermarck ”. 1 For my own part I find no sufïicicnt 
reason to regard them as sun-charms. It is hardly ncccssary 
to say that no one in Morocco loolcs upon them in that light, 
and that the last thing a native of Northern Africa would 
do at Midsummer would be to attempt to increase thc hcat 
of the sun. 2 It may be argued that thc Midsummcr fire 
rites have originated in colder regions and aflerwards lost 
their real meaning ; but to this I would answer that I find 
no evidence for Mannhardt’s sun-charm theory even in 
Frazer’s exhaustive description of the European fire rites. 
In Europe, as well as in Morocco, a purificatory purpose is 
expressly ascribed to these ceremonies by the very persons 
who practise them ; and far from supposing, as Frazer did 
in the earlier cditions of The Golden Bough, that this aspect 

1 DouUé, Magie etreligion, p. 571 sqq. ; Idem, Merrâkech, p. 379 sq. 

2 M. Laoust writes (in Hespêris, i. 420), ‘‘ Pour peu que l’on ait 
vécu dans les oasis sahariennes, l’on sait que les Ksouriens . . . appellent 
de leurs vceux un été long et chaud, car la maturité des dattes est â ce 
prix ”. But who would suppose that the 'dngära fires have originated 
among the growers of palm trees ? 
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is secondary, “ if indeed it is more than a latcr misinlcrpre- 
tation of the custom”, 1 1 fail to see that those ceremonies havc 
generally served any other purpose. Everybody admits, of 
course, that the original motive for a certain custom may have 
been forgotten and another substituted for it, but I find no 
cvidence that this has been the case with regard to the 
European and North African fire customs practised at 
Midsummer. The expelling of evil influences by magical 
means is world-wide, and purificalions with fire or water may 
be just as primitive as homceopathic magic practised for the 
purpose of producing sunshine or rain. Moreover, the belief 
in days or seasons charged with dangerous magic cnergy is 
common both among savages and peoples more advanced 
in culture. Why, then, should we presume that the ascription 
of a purificatory purpose to the Midsummer fircs of Euro- 
pean peasants is a later interpretalion of a custom which 
their agricultural ancestors had inventcd for an entirely 
different purpose ? Frazer said, " The custom of rolling a 
burning wheel down a hülside, which is often observed at 
these times, seems a very natural imitation of the sun’s 
course in the sky". a To me it rather appears as a mcthod 
of distributing the purificatory energy over the fields or 
vineyards. Notice, for instance, the following statcmcnts. 
In the Rhön Mountains, Bavaria, on the first Sunday in 
Lent, “ a wheel, wrapt in combustibles, was kindlcd and 
rolled down the hill; and the young people rushed about the 
fields with their burning torches and brooms ”. 3 At Volk- 
marsen, in Hesse, “ in some places tar-barrels or wheels 
wrapt in straw used to be set on fire, and then sent rolling 
down the hillside. In others the boys light torches and 
wisps of straw at the bonfires and rush about brandishing 
them in their hands ”. 4 In Münsterland “ boys with blazing 
bundles of straw run over the fields to make them fruitful ”. 6 
The rolling of the burning wheel, then, is only one method 
out of many of distributing the magic energy of the bonfire. 
It was argued that “ the custom of throwing blazing discs, 

1 Frazer, The Golden Bough, second edition, iii. (London, 1900), p. 314. 

2 Ibid. ui. 301. 3 Ibid. iii. 243 sq. 

4 Ibid. iii. 254. 6 Ibid. îii. 255. 
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shaped like suns, into ihe air is probably also a picce of 
imitative magic ”. 1 But why should it not, in conformity 
with other practices, be regarded as a means of purifying 
the air ? According to old writcrs, the object of Midsummer 
fires was to disperse the aerial dragons. 2 Frazer furthcr 
maintained that “ the influence which these bonfires are 
supposed to cxert on the weather and on vegctation, goes 
to show that they are sun-charms, since the effects ascribed 
to them are identical with those of sunshine ”. s But these 
effects arc really such as would result from purification rathcr 
than from sunshine ; they are not restricted to vegetation 
but apply to animals and men as well. Moreover, in Europe 
as in Morocco, the magic efficacy is often attributed to the 
smoke rather than to the flame. And it should, finally, 
be noticed that in Europe, as in Morocco, Midsummcr 
day is in various respects looked upon as a dangerous day. 1 

In the last edition of The Golden Bough , howcver, Sir 
James Frazer announces that hc has changed his vicws. 
He writes :—“ The arguments of Dr. Edward Wcstermarck 
have satisfied me that the solar thcory of the Europcan 
fire-fcstivals, which I accepted from W. Mannhardt, is vcry 
slightly, if at all, supported by thc evidence and is probably 
erroneous. The true explanation of the festivals I now 
believe to be the one advocated by Dr. Westcrmarck himself, 
namely that they are purificatory in intention, the firc being 
designed not, as I formerly held, to reinforce the sun’s light 
and hcat by sympathetic magic, but merely to burn or repcl 
the noxious things, whether conceived as material or spiritual, 
which threaten thc life of man, of animals, and of plants ”, 6 
This change of views has escaped the notice of M. Laoust, 
who in his recent cssay on bonfires in Morocco stiil rcpresents 
Frazer as a supporter of Mannhardt’s theory. In this essay 
M. Laoust has himself adduced much fresh cvidence of the 
fact that the natives regard thosc fircs as means of purifica- 
tion or expulsion of cvil influences and of transmission of 

1 Frazer, The Golden Bough, second edition, iii. 301. 

8 Ibid. iii. 267. 3 Ibid. iii. 303. 

4 Sce Sartori, Sitte und Brauch, iii. (Leipzig, 1914), p. 222, 

6 Frazer, Balder the Beautiful, i. p. vii. Cf. ibid, i. 330 sq. 
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baraka. He says, “ II faut reconnaîtrc que c’est lîi l’cxplica- 
lion actuelle de ces usages, et que les indigcnes n’intcrprëtenL 
pas différemment leurs pratiqucs But he adds :—“ On 
admetlra difficilement que les feux de joie aient toujours cu 
ce sens et uniquement ce sens. On ne saurait nier que 
nombre de feux étaient destinés â la crémation de vieux dieux 
représentant I’esprit des arbres ou de Ia végétation, sous les 
traits d’une Taslit (‘ bride’) ou d’un Asli (‘ bridegroom ’), 
et que nombre de pratiques agraircs se trouvent cncore 
intimement associées aux rites du feu. Nous . . . croyons 
même avoir établi que des représentants humains dcs dieux, 
en des temps barbares, périssaient réellement dans les 
flammes.—Mais les feux de joic ont revêtu un autre caractëre. 
Sur cette rive de la Méditerranée comme sur I’autre, ils 
furent aussi, en des temps lointains, des rites dc magie 
destinés â soutenir le soleil â une période critique de sa course. 
Maints faits tendent â montrer que les théories de Mann- 
hardt, de Frazer, généralement admises aujourd’hui, s’appli- 
quent aux usages berbêres ”, But the facts mentioned 
by M. Laoust himself in support of this theory are certainly 
utterly inadequatc to its rehabilitation. They amount to 
this :—“ Certains bûchers sont énormes et se dressent sur 
des hauteurs. Certains autres sont entourés d’un aligne- 
ment circulaire de bûchers secondaires, qui sont les ' filles ’ 
du bûcher principal, considcré comme leur mêre. A des 
hommes â baraka incombe le soin de fair jaillir, par un 
procédc rituel, la flamme sacrée qu’ils communiquent au 
combustible, un peu avant l’aurorc, au chant du coq, comme 
s’ils croyaient redonner de la force au soleil et l’aider â 
se lever ”. 1 

Nor can I attach any evidential value to the trunk of a 
tree or the column of stones, called taslit or asli, which in a 
few cases is found in the centre of the fire ; 2 that they 
represent the spirit of vegetation is a mere conjecture. Thc 
same may be said of the suggestion that the live animals 
which in Europe, as in Morocco, are sometimes burned at 
Midsummer are representatives of that spirit. This theory, 

1 Laoust, in Hespéris , i. 419 sg. 

2 Ibid. i, 8, 9, 19. 
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suggeslccl by Mannhardl, was adoptcd hy Frazcr in thc 
earlier editions of The Golden Bough ; but on this point also 
he has changed his vicws . 1 He now conjectures that the 
animals, as well as men, that wcre burned in the bonfires 
perishcd in the character of witches or wizards in disguise ; 
and he finds this conjecturc confirmed by the observation 
that the victims most commonly burncd in modern bonfires 
have been cats—animals into which witches have so fre- 
qucntly been supposed to transform themselves . 2 But it 
should bc noticed that the smoke produced by the burning 
of certain animals at Midsummer may be thought to possess 
magic efificacy, just as is the case with the smoke from cer- 
tain plants, In Morocco the Rifians and the Jbâla burn 
wild-cats under thcir horses or mules when ill, the smokc 
being considercd beneficial to the animal on othcr occasions 
besides Midsummer. In Russia a white coclc was somctimes 
burned in thc Midsummcr bonfire ; 3 and similarly a whitc 
fowl is said to be burned by the Aii Mjild on thc 'äMra day, 
for the profcssed purposc of malcing thc ycar " whitc ”, 
or lucky . 4 * 

In all esscntials there is a close resemblancc bctwecn thc 
Europcan Midsummcr customs and those prevalcnt in 
Morocco. Not only arc fires kindlcd, but various plants are 
gathercd on account of thc benign virtue ascribcd to them 
on Midsummer eve, and purificatory waler ceremonies arc 
practised in many parts of Europe as well as in Morocco . 6 In 
Spain, for example, people bathe in the sea or roll nakcd in 
the dew of the meadows on St. John’s Eve, bclicving that 
this is a sovereign preservative against diseases of the skin. fl 
How shall we explain this resemblance ? We know that in 
Spain bonfires were kindled at Midsummer bolh by the 

1 Frazer, Balder ihe Beauhfnl, 11. 43 :—“ Theie îs litlle to show that 
the effigies or the ammals burnt m the fires are regardcd by the peoplc 
as repiesentatives of the vegetaüon spirit, and that the bonfhes are 
sun-charms 

2 Ibid. îi. 41 sqq 3 Ibid. ii. 40. 4 Sufira, îi. 65. 

5 Grimm, Teutomc Mythology, ii. (1883), p. 588 jyy.; Frazer, Balder 

the Beautiful, u. 29 sq ., Idem, Adonis Attis Osins, 1. [London, 1914], 

p. 246 sqq.; Saitoii, of. cit. 111. 223 n. 8 

8 Frazcr, Balder the Beautiful, i. 208. 
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Moors and Spaniards, 1 but thcrc is no evidencc that the onc 
people had learned the practice from the other ; indeed, that 
the Moors did not borrow it from the Spaniards is almost 
proved by the fact that the Moorish term for Midsummer 
passcd into Spanish under the form alhanzaro , 2 But the 
fact to which I attribute the greatest importance is a statement 
made by St. Augustine in one of his Sermons, where he says 
that in his days it was a custom in Libya to go to the sea and 
bathe there at Midsummer, and he denounces this as a relic 
of paganism. 3 I suppose that the purification ceremonies 
which are practised in Morocco at Midsummer arc old 
Berbcr customs, in some way or other connected. with 
similar rites met with on the other side of the Meditcrranean. 
1 am not aware that they have been found among any 
Arabic-speaking people who have not come into contact 
with Berbers, and in Morocco they are most prominent 
among the Brâbcr of Central Morocco, the Berbcrs of the 
Rîf, and the Arabic-speaking Jbâla, a portion of whom are 
even by themselves recognised to be of the same stock as the 
Rifians ? whereas they are much less prevalent among thc 
Arabs of the plains, with the exception of Arabic-speaking 
tribes bordering on the district of the Brâber, and among 
the Shlöh, who have been influenced by Muhammadanism 
in a higher degree than any of the other Berber groups. 
Arabic writers blame Muhammadans for celcbrating Mid- 
summer, which they represent as a Christian feast; 4 and 
in Morocco the 'dnsära ia often represented as a Jewess, 
There, also, scribes and religious people disapprove of this 
feast and try to conceal its date, maintaining that all cere- 
monies connected with it are bad. A good schoolmaster 
who acts up to his religion keeps the boys in school on 
Midsummer day, refusing the money thcy ofier him to get a 

1 Do2y and Engelmann, Glossaire des mots espagnols et portugais 
dérivés de l'arabe (Leyde, 1869), p. 136; Frazer, Balder the Beautiful , 
i. 208. 

3 Dozy and Engelmann, op. cit. p, 135. 

3 St. Augustine, Sermo cxcvi., in Migne, Patrologiae cursus , xxxviii,- 
xxxix. (Parisiis, 1845), col. 1021:—“ Natali Joannis . . . de solemnitate 
superstitiosa pagana, Christiani ad mare veniebant et ibi se baptizabant 

4 De9taing, îoc. cit. p. 261 n. 3. 
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holiday ; but I am told that there are not many schoolmastcrs 
who are so conscientious. 

It may be added that the word 'dnsära itsclf gives us no 
key to thc origin of the Moorish Midsummer customs. It 
is derived from the Hebrcw ' asara } which means an assembly 
of people for the celebration of a religious fcast. 1 In the 
times of Josephus it denoted Pentecost, and it has the same 
meaning in the Talmud. 2 To this day the Arabic form 
el-ansarah is used by the Copts for Whitsunday. 8 Con- 
sidering that the real meaning of the word is feast in general, 
it is not surprising that it was adopted by the Arabs and 
Berbers as a namc for the Midsummer festival. Every 
student of the language of the Berbers knows how ready 
they have been to make usc of foreign words ; the 
importation of Arabic expressions in thc various Berber 
dialects is truly immense. Hence the Midsummcr festival 
may very well bc a genuine Berber custom, although 
its name is dcrived froin the Arabic form of a Hebrew 
word. 

Nor do we learn anything as rcgards the origin of thc 
'ânsära customs from the explanation given by the Moors 
thcmselves. They say that in the time of King Nemrud 
(Nimrod) therc was in the East a Christian woman by name 
‘Ansära who was opposed to Sîdna Ibrâhim (Abraham) on 
account of his religion; Sîdna Ibrâhim was of coursc a 
Muhammadan, the ancestor of all the Muhammadans. 
'Ansära had excellent sight, she could see a distance of 
seven days’ journey ; and shc used to watch Sîdna Ibrâhim 
and inform his enemies of his whereabouts. She also used 
to strew thorns on the road where he was walking. All 
this made Sîdna Ibrâhim’s friends very angry with ‘An§ära, 
and they finally caught and burned her. Hence Sîdna 
Ibrâhim’s descendants still make fires every year at Mid- 
summer, and call the ceremony l-'ânsära. This is an in- 
stance of myth-making serving the purpose of explaining 

1 Dozy and Engelmann, oj>. cit. p. 136. 

2 Ibid. p. 136. 

8 Lane, Manners and Customs of the Modern Egyptiam (Paisiey & 
London, 1896), p. 545. 
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ritual. 1 The Midsummer bonfire is no doubt accounted for 
by the burning of a Christian woman ‘Ansära because of 
the phonetic resemblance betwecn the word 'ânsära and Ihe 
word nsâra, which is the name given by the Moors to thc 
Christians. 


The Smaiaj— August—October 

» 

The forty days between I2th July and 20th August 
inclusive (Old Style) form the period of s-smaim, or “ the 
great heat ”, It is a time of omens. Thunder in the 
smaim is supposcd to indicate sickness or death among men 
or domestic animals (Fez, Hiâina, Tsül, Andjra, Bni 'Äros, 
Ait Wäryâger) or much heat (Ulâd Bû'äzîz). In Fez I 
heard thc saying, Ila ra'd f$ s-smaim l-mard fë n-nsa au 
fe. l-bkäim, “ If thcre is thunder in the smaim [there will be] 
sickness among the women and animals ”. In Andjra con- 
tinual east wind in the smaim is taken for a sign of much 
rain in the earlier ploughing season, whilst the Ait Wäryâger 
expect a wet ploughing season if there is much west wind 
in the $maim. The Arabs of the Uiâina maintain that if 
a certain bird called ben srond (Coracias garrula ?), which 
builds its nest in the smaim, builds it in the interior of the 
tree, there will be a sufhcient supply of rain during the ycar, 
whereas if it builds it on a branch, there will be too much 
sunshine and, consequently, drought. They also say, Ida 
dâhlet 9 s-smaim be l-'äbüs ytfrâh mül r-räjila u ygnked mül 
l-kârmüs, “ If the smaim enters cloudy the owner of a ewe- 
lamb will rejoice and the owner of fig trees (lit. figs) will be 
afflicted ”. The reason for this saying is that cloudy weather 
is bad for the figs, which require sunshine to ripcn, but good 
for the sheep, which would otherwise suffer from the heat. 
I have heard that during the smaim people are iiable to catch 
cold and get ill by sleeping out-of-doors without sufficient 
clothing or uncovered in their houses, 

1 The Tartars say that their fire rites at the end of the solar ycar, 
the beginning of which coincides with the vernal equinox, 11 commemorate 
the pyrc on to which Ibrähîm was pul by Nämrûd ” (Lassy, The Muhar- 
ram Mysteries among the Azerbeijan Turki of Caucasia fHelsingfors, 
1916], p. 227), 
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Thc monlh of August, espccially, is iooked upon as a 
Lime which conlains much bas causing sickness or death . 1 
In the yiâina it is then considered dangerous to sleep during 
the day, as also to take a hot bath in the morning before 
breakfast, which at other times of the year is often done by 
country-folks on their arrival in Fez; and it is said that in 
August the water goes away to the well Zemzem not to 
return till October. There is a saying, GûH leigâH l-adâmi, 
" August cheats the people ” (Bni 'Äros). In Andjra and 
among thc Bni ‘Äros no field work is done on the ist of this 
month; and in thc ôarbîya I found that the people refraincd 
from all agricultural labour on the first three days of it. 
They said that if they reaped, threshed, or measurcd corn 
on any of these days there would no longer be any baraka 
in it. The Ait Temsâmän look upon Augusl Qgûst) in a 
more cheerful light: they consider it good to commcnce thc 
threshing in that month so as to get the bencfit of its baraka. 

The month of October, on the othcr hand, is distinctly 
blesscd. In the Hiâina it is said that therc is rnuch baraka 
in the butter churned in that month, as also in thc wheat 
which is sown and in the lambs that are born then. Whcn 
peoplc have distinguishcd guests they like to entertain them 
with thc meat of such lambs, together with tä'âm made from 
wheat left over from October seed and salt butter preserved 
from the same month. A small quantity only of all this is 
sufficient to satisfy the guests. Its baraka may indeed be 
excessive. There is a saying that if October milk, butter, 
wheat, and lamb come together in the same dish in October, 
the dish wiil brcak . 2 

1 Certain taboos are mentioned by Destaing, Etude sur le dialecte 
berbêre des Aït Seghrouchen (Paris, 1920), p. Iviii. 

8 See supra, i. 221, For a similar saying elsewhere see Lévi-Provenijal, 
loc. cit. p. 92, 




CHAPTER XVI 


RTTES AND BELIEFS CONNECTED WITH AGRICULTURE 1 

The first ploughing season nominally commences on i7th 
October (Old Style), but the ploughing may begin earlier 
or later depending on the autumn rains, which must first 
soak the ground. It is called in Arabic hart s l-bêkri , l-harf 
de l-békri, or simply l-békri ; and in Berber däyärza dämän- 
zuit (Ait Wäryâger), täyâza tämänzuSt (Temsâmän), tahar- 
ratt umensu (Ait Ndêr), amënzu (Ait Yúsi), amenzui 
(Amanüz ). 2 During this season wheat , 3 barley , 4 beans , 6 
peas , 6 and lentils 7 are sown ; but wherc irrigation prevails 

1 This chapter is a revised edition of an cssay publishcd in 1913 
in Öfversigt af Finska Vetenskapssocietetens Förhandlingar, vofi liv. 
(Helsingfors). The same subject has subsequently been treated by M. 
Laoust in his important work Mots et choses berbéres (Paris, 1920), in 
which the reader will find many additional facts, philological and others, 
together with explanations suggested by the author, which in a few points 
dififer from my own views. 

2 See also Laoust, op. cit. p. 257 sq. 

3 In Arabic gêmaSi or gmäfi, and, in Northern Morocco, by preference 
zra' , a word which farther south denotes both wheat and barlcy; in 
Berber irdên (Shlöh), erdên (Ait Yúsi), erden (Ait Wäryâger). On the 
wide extension of this Berber term sce Laoust, op. cit. p. 265 sq. 

4 In Arabic S'ër ; in Berber timzirt (Shlöh), tumzin (Amanüz), timzin 
(Aij Yúsi), a term which is very widely used in North Africa (Laoust, 
op. cit. p. 264). I have not, however, found it in the dialects of the Rif, 
where the word for barley is imendi. 

8 In Arabic fûl ; in Berber ibaun (Shlöb, Ait Yúsi, Rîf dialects), 
ibâwën (Ait Wäryâger). See also Laoust, op. cit. p. 268. 

6 In Arabic Wjêfbân ; in Berber tinifin (Shlöh), tinâffin (Amanüz), 
dinifin (Ait Wäryâger), jjilbän (Ait Yúsi). See also Laoust, op. cit. 
p. 269 sq. 

7 In Arabic 'âdes ; in Berber tiniltit (Amanúz), 1 ‘dds (Ait Yúsi), 
ra'des (AiJ Wäryäger). See also Laoust, op. cit. p. 269, 
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beans may be sown before the rains, a sowing which in Fez 
is called t-faqSêr and among the Ait Yúsi ibaun imênsa , 
“ the early beans There is a later ploughing season— 
called in Arabic l-mäzôzi or l-hart s de l-mâzézi , and in 
Berber däyärsa damazuzt (Ait Wäryâger), täyâza tamasust 
(Temsâmän), amazûz (Ait Yúsi), tigîra (Amanüz) 3 —when 
the same kinds of cereals or pulse are sown. This season, 
which commences in January, is in some places considered 
to last till the end of the agricuîtural year, whereas in Northern 
Morocco the sowing of durra 1 2 and maize 3 and the cultivation 
of the vegetable garden 4 * in the later spring form a season 
by itself called harf d-drâ. On the other hand, the Ulâd 
Bû'äzîz in Dukkâla apply the tcrm l-mäzôzi to this latter 
season only. 

The Jbâla of Andjra, the Arabs of the Shäwîa, Ulâd 
Bû'äzîz, and Hiâina, the farmers of Fez, and the Shlöh of 
Aglu and Glawi consider Sunday—the first day of the week— 
to be the most favourable day for the beginning of the autumn 
ploughing . 6 Indeecl, some of tliem consider it to be the only 
luclcy day, whereas in Andjra and among the Ulâd Bü'äzîz 
and the Ait Ndér Monday and Thursday are also regardecl 
as suitable for the purpose, and the Ait Temsâmän consider 
them to be the best days. So also the At Ubâjiti maintain 
that Thursday is even a better day than Sunday ; but 
among them it is only the leading man of the village who 
commences ploughing on one of these days. In the Garbîya 
the shereefs Ulâd Sîdi ‘Abdlhâdi in the village of Brïs 
inaugurate the first ploughing season on a Sunday, after 

1 See also Laoust, op. cit. p. 258. The 'word tnäztlzi, which is found in 
the Arabic of Algeria and Tunis as well as Morocco, is probably of Berber 
origin (Margais, Textes arabes de Tanger [Paris, 19x1], p. 462). 

2 In Arabic drâ, drâ, or drä ; in Berber tafsut (Shlôb), abâ'li (Ait 
Yúsi). See also Laoust, op. cit. p. 267 sq. 

3 In Arabic Purkiya ; in Berber amzgur (Igliwa), asngar (Aglu), 
ddra amqqäran (Ait Yúsi). See also Laoust, op. cit. p. 266. 

4 In Arabic bhâira or bb-êra ; in Berber tibfyërt (Amanüz), tabfaërt 
(Ait Warâin), tabhert (Ait Yúsi, Ait Súddën, At Ubd{jti), däbfrert (Ait 
Wäryâger), or, if comparatively large, aôper (Ait Yúsi, Âij Sâddën). 
See also Laoust, op. cit. p. 409 (Ntifa). 

s See also Laoust, op. cit. p. 308 ; supra, ii. 40 n. 4. 
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which the other farmers of the trïbe begin their ploughing 
on a subsequent Monday or Wednesâay. 1 

On the day when the ploughing comiïiences certain rites 
are performed in all parts of Morocco. The" Jbâla of Andjra 
on that day, called nhär n-nzül de l-iêkri, take to the 
field some ftair ( ftâyar ), that is, bread made without yeast, 
âs also some ordinary bread and dried fruit ( fâkya ). A loaf 
of the ftair is put underneath the harness ( berdîya ) befesyeen 
the horns of each ox, the person who puts it there uttering.. 
some words like these:— Bismilldh wü tfaukdlna 'äl \ 
ällâh, bd'da a'ûdu bi llâh mina 1-Htän l-märïd, bismilldh 
wü tfaukâlna 'äl ällâh, yä râbbi wä rzâqna t-fîsir wahd 
ël-'am bas nrôbhü be r-rezq wä l-baraka d ällâh wä n-nbi 
rasûlü llah, " In the name of God and we trust God, I thcn 
take refugc with God from Satan the rebcl; in the name of 
God, and we trust God, O God, and give us succour for a 
year so that we may profit by the gift and blessing of God and 
the Prophet, the apostle of God ”. Thc loaf is latcr on given 
to some passer-by with a few dried figs, or is allowcd to 
remain on the ox till the evening, when it is eatcn by the 
farmer and his family. The rest of the food is partalcen of 
on the ficld by the people present, among whom the schoolboys 
are particularly conspicuous. When they have finished thc 
meal they make fâflia and say, Ällâh fa'âla irézqäk w 
irzâqna fi z-zra' wä z-zerrê' a, s-sâhha wâ l-hëna wä l-'ämâr 
t-twïl, iné dd jik mjtn l-'âinin d bôna Adqm, ällâh fa'âla 
i'âunêk 'al l-harf, " May God—be he exalted—bestow on you 
and bestow on us wheat and seed, health and quietness and a 
long lifc, may he save you from the evil eyes of men (lit. the 
sons of Adam), may God—be he exalted—help you with the 
ploughing ” ; or, Ällâh yâhlef, ällâh ihâd(far l-baraka, 
älldh yêj'âl kull hôbba bë sbûla, in sâ llâh, “ May God pay 
back, may God send down his blessing, may God make every 
seed an ear, if God will The food brought to thc field is 
called s-sadâqa wä l-baraka de 1-h.arf u de t-fîrän, “ the 
alms and blessing of the ploughing and oxen ”. But before 
it is partaken of the ploughman makes a few furrows in the 
field and sows some wheat. 

1 See also sufira, ii. 43 n. 2. 
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In ihe Garbîya, on the same day, ihc owner of the field 
entertains the men and boys with ftâyar and fâkyn in the 
mosque, after which jâfha is made and biessings are called 
down on the future ciops Some of thc food, however, îs 
left for the ploughmen to lake with them to Lhe field, whcre 
a loaf of thc ftâyar is stuck on the horns of each ox and is 
allowed to remain there till it falls off It is then eaten by 
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Fig 135 —Ploughingm tne IJlot 
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thc ploughmen and others who happen to be prescnt, as is 
also the rest of the fâkya. Besides th tftâyar, ordinary bread 
made with yeast îs in some cases taken to the mosque and 
the field to be eaten by the people. 

In the Shäwîa the ploughman breaks a loaf of bread into 
four parts ovcr the plough-beam (fémmün), saying, Bts- 
milldh tawakdlna l äl âlläh, l-fellâha au ulâd m-mrah, 
" In the name of God, we trust God, farmers or the sons 
of thc yard ” (meaning the oxen). Among the Mnâsära, 
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again, a loaf of bread is broken into four parts over thc horns 
of the oxen. In either case the bread is afterwards eatcn 
by the boys and other persons on the spot. 

Among the Ulâd Bû'äzîz, before the ploughing com- 
mences, a loaf of bread is madc of wheat, barley, and durra. 
It is generally prepared by the farmer’s wife, but if she is 
sexually unclean on this occasion or if her husband is 
suspicious of her virtue, hc asks somc other woman to make 
the bread, fearing that otherwise an accident might happen 
to the plough or oxen. This loaf, which is called fyôbzät 
1-mâ.fj.rât , “ the loaf of the plough ”, is brought to the place 
where the ploughing is going to commence, and is broken 
into pieces by the ploughman, who gives to evcrybody 
present a piece to eat with the usual bismilläh, and then 
starts ploughing uttering the following words:— AJtôrj 
‘âUém, llah yin'âl s-Htän l-härâmi, l-fellâha ëd-dräus, a 
mën kâl si fi säbil lläh, “ Go out to learn [how to plough] 
(this is said to the oxen), may God curse Satan, the villain; 
farmers [and] poor, O he who has eaten something for thc 
sake of God These words are afterwards repeated by the 
ploughman every morning when he begins his work. In 
some parts of Dukkâla the boys after eating the bread offered 
them by the ploughman make fâtha and say, Ällâh isâhhäl 
'âiik l-hart, " May God make the ploughing easy for you ”. 
The Ulâd Bü'äzîz, on the day when they begin thc sowing 
of wheat, beans, peas, chick-peas, or maize, but not of barley, 
pick up with the plough-point (sêkka) as much as it can hold 
of the seed which they are going to sow, boil it with water 
and salt, and eat this dish, called Urhm, together with 
sêksû, the ploughman on the field, and others at home. This 
meal is considered to bc good for the crops. 

The Arabs of the Hiâina take to the field on which the 
ploughing is going to commence raisins, figs, pomegranates, 
and small loaves of bread called bûHyär. If the animals 
used for ploughing are oxen, a pomegranate is squeezed 
on one of their horns, whilst otherwise sortie bûHyär is rubbed 
on their necks and backs. What remains of Ihe pomegranates 
or bûsiyär and the other food taken to the field is eaten by 
the persons present. It is said that thc juice of the squeezed 
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pomcgranate will go into any evil eye looking at thc oxcn and 
make it harmless. 

From the Arabic-speaking tribes we shall pass to the 
Berbers, who inauguratc the first ploughing season with 
ceremonies very similar to those practised by the former. 
The Ai£ Ndêr take to the field pomegranates, figs, raisins, 
and bread. The ploughman crushes some of the pome- 
granates on the plough-point ( taúrsa ) and also touches it 
with a loaf, which he then breaks. The persons present— 
among whom, here as elsewhere, there are no women— 
partake of the food, beginning with the pomegranates and 
brcad, but leaving some of it to be caten by the ploughman 
or ploughmen later on. When thcy have finished their meal 
they make fâtha and ask God to make the year good and 
bcstow on them peace and quietness, after which thcy go 
away, leaving the ploughman alone to do his worlc. In the 
evening the owner of the field gives a supper of ahrir, a kind 
of gruel prepared with salt butter, to thc mcmbers of his 
family, male and female, and thc ploughman ; and subsc- 
quently, on the day when the ploughing comcs to an cnd 
he entertains them with a meai of sêksû, made of what is 
left of the seed which the ploughman took with him to thc 
field that day. This meal is supposed to make the crops 
good; when it is over, the participants make fâtha and call 
down blessings on the crops, themselves, and their families. 
As long as the ploughing lasts, the ploughman says every 
morning before hc begins his work, " In the name of God, 
prayer for the Prophet the apostle of God, may God curse 
you, O Satan ; O God give us health, 0 God help us * 

Among the Ait Yúsi, on the morning when the ploughing 
begins and the plough (imdssën) is ready to be taken to the 
field on an animal’s back, the ploughman or the owner of 
the field, who goes with him, says to the women of the 
household, Arwâhint atâg y ment a £eútmin, " Come on and 
fetch water, O women The women answer, Ay érden 
t tâmzin ay aféllah , “O wheat and barley, O farmer”. 
This short dialogue is repeated three times and is supposed 
to make the crops of wheat and barley plentiful; but there 
is no question of the women going to fetch water, the words 
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addressccl to thcm no doubt being thcmsclvcs lookcd upon 
as a rain-charm. On the ficld the ploughman or thc farmer 
—the latter ploughs himself only if hc is a poor man— 
crushes a pomegranate on the plough - point ( tagúrsa ) so 
that the grains of corn shall bc many and fat as are the pips 
of the pomcgranate; and in default of pomegranates a dricd 
fig is for a similar reason, on account of the multitudc of its 
sceds, torn into little pieccs over the plough-point. The 
ploughman takes hold of the plough, puts it into the ground, 
and says before starting to plough, Ssla 'l únbi ssla 'l ■hnbi 
ssla 'l ûnbi, lla inâ'lëk a XHtan , zzërrê'a le Uâh u men kel H 
fi sdbil llah, “ Prayer for thc Prophet, prayer for the Prophet, 
prayer for the Prophet, may God curse you, O Satan ; the 
seed [sown] for the sake of God and he who atc something 
for the sake of God ”. Therc is, howcvcr, no ceremonial 
meal on thc field, the ploughman taking with him his own 
food. 

The Ait Warâin, when they begin to plough, takc to thc 
field small loaves of bread, bûsiyär —for this occasion madc 
without salt butter—and pomegranates, onc of which is 
crushed on the plough-point ( taérsa ). If they havc no 
pomegranates they make a kind of pancakc callcd trid, 
without salt butter, and before they start ploughing thcy 
thread a trîda on the horn of one of thc oxcn, cursing thc 
devil and asking God to help them in Iheir work. Thc 
people on the field, consisting of the farmer and malc 
members of his family as well as the ploughman or plough- 
men, have a meal of the food brought therc, including the 
trîda which was threaded on the horn of the ox, leaving 
however a portion also for the women and children in the 
house. They then make fâtha with invocations very similar 
to those said in Andjra on the corresponding occasion. 

Among the At Ubâhti, before the ploughing commences, 
some pomegranates are crushed on the plough-point, or, if 
thcy have no pomegranates, the plough-point is touched 
with some figs, In either case the fruits are then eaten by 
the ploughman and other persons present, who make fâtha 
invoking blessings on the crops. Nothing else is eaten on 
the field. 
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Among tho Ail Wäryflgcr, immcdiately bofore thc 
ploughing begins, the owner of the field has a dish of sêksû 
and fowl prepared in his house. Part of it is eaten by 
him, his family, and the ploughman (if he does not plough 
himsclf), while the rest is sent to the villagc mosque to be 
eaten by thosc who happen to be there. When they have 
finished the meal they make jâtha and invoke blessings on 
thc future crops. The Ait Temsâmän, on the same occasion, 
eat bread made of barley and tamarräq\ a kind of porridge 
made of dried beans. Among some other Rifians a loaf of 
bread is broken over the plough-beam (atmün), and is eaten 
by the people present after the oxen also have had their 
share of it. Among the Ait Wäryâger the ploughman, 
when he puts the plough-point ( dägärsa ) into the ground, 
curscs the dcvil by saying, Älldh inâ'hkyä Hitan rahärâmi, 
“ May God curse you, O Satan thc villain’’; or, sfill better, 
cxpcls him with thc phrasc, Misbilläh arrahmâni arrahêmi, 
a'ûdu bi llâhi mina aHifdni arraj$mi, " In the name of Gocl 
the merciful the compassionatc, I take rofugc with God 
frorn Satan the stoncd one 

Among the Shlöh of Aglu a big dish fillcd wiLh tagúlla, 
a kind of hard porridge, is taken to the place where the 
ploughing is about to commence. In thc middle of the 
tagúlla thcre is a hole filled with oil, into which the plough- 
man dips the point of the plough-share (askers) three limcs, 
saying, Bismillâhi yâ rbbi, adagtkêmmelt Ifiêrad lli mu 
ntsêbbab, “ In the name of God, 0 God, may thou complete 
for us this good thing with which we arc occupied The 
ploughman then goes round the animals and the plough, 
sprinkling thcm with oil and repeating thefollowing words:— 
Bismillâh tkêlna bê llâh u nnbi rasûlû llah, aflllagikêmmël 
râbbt Ifeêrad lli mu ntsibbab, atnkërs s ihêna nemgërt s Ihêna 
nasit s Ihêna nësrútt s Ihêna nHit s Ikêna dë ssdht, a sîdi rdbbi, 
" In the name of God, we trust God and the Prophet, the 
apostle of God ; may God complete for us this good thing 
in which we are engaged, may we plough in peace, may we 
reap in peace, may we gather in peace, may we thresh in 
peace, may we eat in peace and with health, O my Lord God ”. 
The rcst of the oil and tagûlla is eaten by those present. 
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Among the Ida Ugorcl in Haha I mysclf toolc part in a 
similar ceremony one Sunday morning. When tho bullocks 
had been yoked, a little boy brought a platc with argan-oil, 
in the midst of which was placed a handful of tummit, a 
mixture of roasted barley and salt. With the plate in his 
hand, my host then went round the animals and plough, 
sprinküng them with a few drops of the oil. Hc began the 
ceremony with the bismillâh , and went on muttering his 
blessings in an inaudible voice. When this was done he 
mixed a small lump of the tummit with oil and gave it to one 
of the boys to eat, and then gave similar lumps to the others 
present; cach of us had to eat a lump. Among the Ait 
Zëldn I was told that the plough-share and the necks of the 
animals are three times sprinkled with oil, the remainder of 
which is mixed with barley-flour and salt and eaten by the 
persons who are assembled on the spot. The same ceremony 
is practised at Tagrâgra among the Inïknâfën, with the differ- 
ence that oil is put into the nostrils of the animals instcad of 
being sprinkled on their necks. In other places in Hâha 
some tummit is mixed with argan-oil, after which a portion 
of the mixture is three times applied to the plough-sharc 
and then partaken of by somebody whose namc is Mûhâm- 
med, while the rest is caten by others. Among the Igllwa, 
before a person begins to plough, his wife makes a big dish 
of sSâsû, which is taken to the mosque of the village and is 
eaten there by the person himself and others who are present. 

The most prominent feature of the rites just described 
is the ceremonial meal, to which magic efficacy is ascribed. 
It is charged with supernatural energy in various ways: 
fâtha is made and blessings are pronounced in connection 
with it; it is sometimes eaten in a mosque; it is in certain 
instances especially partaken of by little children and school- 
boys, who are regarded as more or less holy individuals; 
and in one case a person with the holy name Múhâmmed 
plays the most prominent part in the ceremony. It is perhaps 
in some measure an act of imitative or homoeopathic magic, 
suggested by the idea that like produces like, that a certain 
effect may be brought about by imitating it: the eating of 
food made of corn will cause the eating of the same kind of 
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food in the future, iu othcr words, the crops wîll prosper. 
It is truc that I have never hcard this explanation of thc 
ploughing meal, but there are other instanccs of ceremonial 
meals which are evidently based on the principle in question. 1 
Yet although the ploughing meal may be partly based on 
the belief in homceopathic magic, it may also serve as a 
conductor of blessings, In order to be eiïicacious a blessing 
requires'a wire through which it is transmitted from the 
person who blesses to the object blessed, and the closer the 
contact between them the more readily is the blessing 
transferred. Now the eating of a thing implies the most 
intimate contact possible betwecn the thing eaten and the 
person who eats it, and, according to the rule of pars pro toto , 
so commonly applied in magic, to communicate blessings 
to some representative of a certain species is to bless the 
whole species. Thus by eating bread, trid, sêksû, Sérîgm, 
tagúlla , or tummit, peoplc transfer their blessings to thc 
future crops—it is noteworthy that in onc case the loaf of 
bread which is caten on this occasion is made of thrce diffcrcnt 
kinds of cereals ; and to give further cfficacy to thc blessings 
a portion of the food is often put into dircct contact with 
the ploughing animals or the plough. This contact, however, 
may also be intended to make the work casier or to serve as 
a protection against accidents, as well as to influence thc 
crops. As appears from certain phrascs or formulas 
mentioned above, the blessings may expressly refer to the 
work or to the ploughman, hencé the latter may also be 
supposed to be bencfited by the meal of which he partakes. 
Other phrases, again, are directed against the devil, whose 
presence might be injurious to the ploughman, animals, 
and crops. In these cases the devil may be regarded as a 
representative of the jnün of the ground. 

Besides the rites already described there are various 
other practices which have reference either to the ploughing 
animals or to the future crops. 8 In Andjra the owner of the 
ploughing ox not only places a loaf oîftair between its horns, 

1 Supra , i. 591, ii. 167, 193. 

2 Cf. Hanoteau and Letouméux, La Kabylie et les coutumes kabyles, 
i. (Paris, 1872), p. 409 (Algerian Berbers). 
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but also puts thcre an olcander twig as a charm againsl thc 
evil eyc. In Aglu thc animals are protectecl from the cvil 
cye by a charm consisting of sulphur, alum, harmel, and a 
small piecc of salt, enveloped in a blaclr rag tied up with a 
red string ; previous to the ploughing meal this charm is 
hung over the forehead of the animal, if it is a bullock, 
or round its neck, if it is a horse, mule, donkey, or camel, 
and is left there till it falls off of its own accord. Thc Ait 
Warâin hang on the animals pieces of rock-salt, harmel, and 
written charms, thc Ait Temsâmän rock-salt and earlh 
from a shrine. In thc Hiâina, the Shäwîa, and Dukkâla 
some carth from a saint’s tomb is wrapped up in a rag and 
hung bctween the horns or round the neck or, as the case 
may be, at the tail (Shäwîa) of the animal lo make it good 
or to prolect it from the evil eye; whilst among thc 
Mnâsära and the Ait Nc}ër this is only done in case thc animal 
does not plough well or if it gets ill. Among thc Ait 
Wäryâger, if a bull, cow, or mule 1 is not good at ploughing, 
it is taken three times round a saint’s shrine, aftcr which a 
little bag containing some earth from the shrine is hung on 
it, and the farmer promises to give a present to thc saint if 
the animal improves. There is a similar custom in Aglu, 
the animal with the plough being taken round the qébba of 
Sîdi Mûsa bën Daud on three conseculive days, three limes 
on each occasion ; if this proves effective, thc promised 
sacrifice is offered to the saint, and the earth which was hung 
on the animal as 'är on him is taken back to his shrine. In 
thc Hiâina, if a bullock is obstinate and lies down, the 
ploughman whispers into ils right ear the chant of the 
múdden and then beats it, cursing the devil. 

The ploughman, who is called in Arabic l-hdrräf or 
l-hdmmäs and in Berber aharrat (Ait N$ër, Ait Yúsi) or 
ahammas (Ait Warâin, Ait Wäryâger), is subject to certain 
rules the transgression of which is supposed to injure the 
crops. It is considercd necessary that he shall be sexually 
clean; if he has had intercourse he must wash himself before 
he commences his work, since otherwise there would be 

1 They plough more frequently with cows and mulcs than with bulls, 
and never castrate their bulls. 



XVI 


AGRICULTURE 


2 IQ 


no baraka, or holinoss, in thc sct'd or ihcrc wouhl grow 
mostly grass ancl wccds on tlic (ïeld. In Andjra thc rosult 
is said to be the same if hc bcgins to sow wheat or barlcy 
withoul previously shaving his pubes and armpits. On thc 
othcr hand, among the Ulâd Bû'äzîz, the Ait N^lër, and other 
Brâber as well, the ploughman abstains from shaving his 
head till the first ploughing season has come to an end or till 
the crops havc grown so high as to " cover the ground ”, 
so that the corn on thc field shall become as thick as the hair 
on his head ; and in the Niâina he must not shave any part 
of his body till the sowing is ovcr. In this connection it may 
also be menlioned that among thc Ait N$ër the women are 
not allowed to paint their eyes with antimony during thc 
first ploughing scason lest the wheat or barley should turn 
black. In Andjra, when a person has finishcd thc ploughing 
of a ficld, hc must, beforc he goes to plough another ficld 
cven though it bc his own, carefully rcmove all carth from 
his slippers ancl fect as well as from the plough-sharc, so 
as to Lransfcr no earth from one ficld to thc othcr ; such a 
transfercncc would take away thc baraka from the first 
ficld. But he must by no means rcmovc thc carth with 
watcr ; should hc wash the plough-sharc, thcrc would be so 
much rain that he could not plough, or somebody would 
stcal thc oxcn, or hc would get sick, or some other cvil would 
befall him. A similar custom prevaiis among thc Bräber 
of the Ait Sâddcn. In the Hiâina, when the ploughman 
fetchcs the animals, the plough, and the seed from the 
master’s house in thc morning, hc must on no account be 
called back once hc has left; but if the master has forgotten 
to tell him anything he has to go after him. 

The seed requires special precautions., In the Fliâina 
nobody must step over or sit on the féllïs (two united sacks 
used for the transport of grain) in which the seed is kept, 1 
and none of it must bc mixed with othcr grain ; should 
anybody eat of it the effect would be like that of poison, 
since there is much baraka in it. But on the day whcn the 
sowing is finished there should be Ieft in the féilïs half a 
mudd of seed to be givcn to the ploughman (or, if there are 
1 Stcpping over the plough is also prohibited. 
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more than one ploughman, to be .divided bctween them) 
together with some milk and salt buttcr, this being rcgarded 
as lucky for both parties ; nay, even if thc ploughing was 
done by the farmer himself he must leave somc of thc sced 
and eat of it. Among the Ait Ndër the seed is likewise lcept 
in a fêllïs , or tagrart as they call it, which every morning, 
after a portion has been given to the ploughman, is carefully 
sewn up by one of the men as a precaution against anybody 
touching it; and if the ploughman in the evening brings 
back some of the seed it must not be mixed with other grain 
but is used on thc following day. It is said that if anybody 
should eat of it he would get ill and the crops also would 
suffer. But when the sowing is over the ploughman is 
obliged to bring back some seed, of which is made sêks-fr 
to be eaten the same evening by thc owner of the field and 
his family, as well as by the ploughman, for the purpose of 
benefiting the crops ; and after the meal the participants 
make fâtha and call down blessings on the fields, themselves, 
and their families. In Andjra the seed is likewise kept 
carefully apart from other grain ; and both there and clse- 
where (Garbîya, Ait Wäryâger, Temsâmän, Ait Ydsi) it is 
believed that if a child or unmarried person passes ahead 
of the sower so that some of the cast seed touches him or 
her, that person will never marry—" the bas will remain in 
him till his death 

While the wheat is being sown there is supposed to be a 
mystic relation between the future crops and the wheat at 
home. Among various Berber tribes in the ncighbourhood 
of Fez—the Ait Warâin, Ait Yúsi, and Ait Ndër—the women 
are during this period prohibited from making tûrift, or 
tûrift , consisting of roasted wheat with the addition of salt 
and water, lest the grain resulting from the sown wheat 
should also have the appearance of having been roasted. 
The Arabs of the hüâina during the first ploughing season 
not only abstain from making this dish, in Arabic called 
gélya or glîya, but also avoid making the dish called hrisa, 
consisting of roasted barley pounded with the addition of 
either raisins or salt. 

Before we leave the ceremonies connected with ploughing 
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and sowing wc have still to noticc a custom the objecl of 
which is uadoubtedly to promote the growth of thc crops. 
In the beginning of the first ploughing season the pcoplc 
of the fliâina make haqq s-sîyïd, that is, promise to give 
to a certain saint the grain from a portion of the fieid set 
apart for this purposc and cailed the fwîza of Sîdi So-and-so; 
the grain is then presented to the descendants of the saint or 
to his mqâddem, who divides it with the scribes connected 
with the shrine . 1 Among the Ait N<iêr it is the custom for a 
farmer who has some shereef as his friend to reserve a portion 
of thc field for him, giving him the grain from it when 
threshed ; and they also sct apart a small piece of the ficld 
for thc schoolmaster of the village, if therc be any—which is 
by no means always the case. 

In the spring, when Lhe wheat has grown somcwhat, an 
intcresting ritc is performcd among many tribcs of the 
Jbâla and somc of their ncighbours in Northcrn Morocco. 
I witnessed it myself in the village of 1-Miimbar in the Fahs. 
Whcn I arrivcd thcre, a considerablc numbcr of women 
were assembled on a grccn fieid bclonging to thc school- 
mastcr of thc villagc, cngagcd in weeding it and trilling the 
zgârïf. After having a meal of brcad and cheesc they madc 
a doll by dressing up a cane, about two fect long, as a girl in 
different kinds of clothes and hung a string of glass-beads 
round its neck. A villager, moúnted on horseback, took the 
doll from the women and rode away with il. Then a race 
cnsued ; other men, likewise on horseback, tried to capture 
it, and thus the doll passed from one horseman to another 
till a man from a neighbouring village came and seized it 
and endeavoured to ride away with it to his own village. 
If he had succeedcd, the people of the village wherc the 
race was held would havc been obliged to buy back the doll 
with some nice food, which he would have shared with the 
folk of his own village ; but as a matter of fact he was over- 
taken and had to return the doll. The race took place over 
wheat and barley fields and fallows. This occurred in May, 
but the ceremony is more frequently performed earlier in 
the spring. It may during thc same season be repeated 
1 See also supra, i. 172 . 
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sevcral times in the same village when differcnt ficîds arc 
cleaned, but there arc also years when it is not practiscd at 
all, especially when the crops are bad and the owners of the 
fields do not consider it worth while to arrangc it; and it is 
always preceded by an entertainment of the women of thc 
village, who have been invited to come and weed the ficld. 
Among the Jbâla of the Sâhel I was told that horsemcn from 
two or more different villages join in the race, and that the 
village which loses the doll has to givc a feast of which the 
whole company partakc. At Där Feliaq, in the mountain 
tribe of Jbel Hbïb, I heard that the people even take the 
trouble of going to Tetuan to have a doll madc by a carpcnlcr, 
which is then nicely dresscd up as a girl. The doll is cvery- 
where called Mâta, a word which has bcen associated wilh 
the Latin Terra Mater but which may also, possibly, be a 
corruption of thc name Martha. In Andjra, when the cloll 
is caught by one of the men, the women sing, H&hi Mâta 
hâhi Mâta, kahl ël-äyûn füwâfa kahl ël-äyân hiwâta, hâhi 
lâlû hâhi lâlû, kahl ël-dyûn dydlü kald ël-äyân dyâlû, râha 
râha râha râha, kahl ël-äyûn 'abbâha kahl êl-'äynn 'abbâha , 
" Here is Mâta here is Mâta, the black eyes are aflame thc 
black eyes are aflame, hcre [she comes] to him here [she comes] 
to him, his black eyes his black cyes, look at hcr loolc at her 
look at her loolc at her, the black eyes caught her the black 
eyes caught her The women then trill the zgârïf. 

This rite is restricted to a very limited area ; 1 I havc 

1 For this ceremony cf. Drummond Hay, Western Barbary (London, 
1844), P- 9 ! Harris, * The Berbers of Morocco in Tfte Journal of the 
Anthropological Institute, xxvii. (London, 1898), p. 68 ; Meakin, The 
Moors (London, 1902), p. x $ö; Salmon, 1 Une tribu marocainc’, in 
Archives marocaines, i. (Paris, 1904), p. 236 sq. ; Laoust, op. cit. p. 330 
sqq. Dnimmond Hay gives the following description of it:—“ When 
the young corn has sprung up, which it does about the middle of February, 
thc women of the villages make up the figure of a female, the size of a 
very large doll, which they dress in the gaudiest fashion tliey can co'ntrive, 
covering it with ornaments to which all in the village contribute some- 
thing ; and they give it a tall peaked head-dress. This image they carry 
in procession round their fields, screaming and singing a peculiar ditty. 
Tlie doll is borne by the foremost woman, who must yield it to any one 
who is quick enough to take the lead of her ; which is the cause of much 
racing and squabbling. The men also have a similar custom, which they 
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found no Irace of it eithcr among the Berbcrs or among thc 
Arabs of thc plains with thc cxccption of some Arabs who, 
likc thosc of the Garbîya, havc it in common with their 
neighbours in the mountains. As for thc explanation of 
this ceremony, it is essential to notice that it takes place on 
the day, called nhâr n-nga, when the owner of some fieid has 
invited the women of the village to come and clear thc crops 
of weeds. On this occasion the women must observe the 
greatest possible cleanliness as regards both their persons 
and clothes; it is believed that if they are not ciean they will 
become ill themselves and the field will bc full of weeds. It 
is perhaps for the same reason that they arc not allowed to 
have drawers on, although I am told Lhat the absencc of 
this garment also in a morc positivc manner promotcs thc 
growth of the crops. Now thc doll, Mâla, is obviously a 
personification of the whcat and its vital encrgy ; shc is 
rcgardcd as thc bridc of thc ficid, ancl thc ccremony itsclf [ 
have hcard called 'Srs z-zra\ " the wedding of thc wlicat ”. 
Considcring how commonly violcnt movemcnts, contests, 
and racing are found as ritcs of purification, 1 I venturc to 
bclicve that the ccremony of Mâta is originally meant to 
servc a similar purpose, that it is cssentially a magical mcans 
of cleaning thc corn, which is addcd to the morc realistic 
mcthod employed by the womcn on the ficld. At thc samc 
time, howcver, there may also be an idea of distributing 
baraka over the ficlds by racing about with the doll. Some- 
times a ladle is used in making the doli. In many parts of 
Morocco a ladle dressed up as a woman is employed as a 
rain-charm, 2 and among the Tsöl the doil which is employed 

perform on horseback. They call the image Mata. These ceremonies 
are said by the people to bring good luck. Their efficacy ought to be 
great, for you frequently see crowds of men engaged in their performance 
running and galloping recklcssly over the young crops of wheat and 
barley ”. Mr. Meakin says that the doll is bumed at sunset; but this 
statement, far from being confirmcd by any fact of which I am aware, 
has on the contrary been emphatically denied by all natives whom I have 
questioned on the subject. 

1 Sce, besides supra, Westermarck, Marriage Ceremonies in Morocco 
(London, 1914). PP- 128, 224, 245, 261, 268, 325, 327. 

2 Infra, p. 266 sqq. 
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as a rain-charm is called Mânta; but I have never heard 
that the ceremony of Mâta is supposed to cxercise any 
influence on the weather. 

In the IJiâina the following custom is practised at the timc 
when the wheat is forming ears. If the owner of the field 
has a good wife, she paints her eyes with antimony and walks 
about through the crops in order that the ears shall get dark, 
that is, full of good, brown grain. But she must not speak 
to anybody when she does this, and she must go there alone. 

In May or, in Northern Morocco, June the barley and 
wheat arc ready for the sickle. In several tribes (Aglu, 
AiJ Ndër, Ait Yúsi, At UbâJjti) the'reaping—called in 
Arabic hsäd, and in Berber amgur (Ait Sâddën), amg w ur 
(Ait Yúsi), amjer (Ait Warâin), tamyra (Xemsâmän), 
tamîgra (Amanüz) 1 —begins on the same day or days of the 
week as are considered suitable for the commencement of 
the ploughing. It is generally performed by men, thc women 
only gleaning the little corn left behind ; but among some of 
thc Jbâla the latter join in the work. It is a common rule 
that the reapers, like the ploughmen, shall be clean. In 
some places the commencement of the reaping is accompanied 
with a meal on the field. Thus among the Ait N^êr some 
bread, salt butter, and dried fruit, if the people have got any, 
are brought to the field and partaken of by the farmer and 
the male inhabitants of his tent as well as by the ploughman 
or ploughmen, aftcr which they make jâtha invoking God 
to help them in their labour. Then the farmer asks some 
good man present to begin the work, and the others follow 
his example; but the reaping only lasts for a short while 
that day, being nothing more than a ceremony. Early next 
morning the work begins in earnest, and with the aid of hired 
workmen if the field is large. The Ait Warâin likewise have 
a meal of bread and salt butter on the field the day when 
the reaping commcnces. Among the Ulâd Bû'äzîz, on the 
same occasion, the owner of thc ficld takcs there some 
buttermilk and all the butter made on that day, to be eaten 
with sêksû. by the reapers ; this is called l-krâma tâ't l-feddân , 
“ the feast of the field ”. A similar custom is practised in 
1 See also Laoust, oj. cit. p. 351. 
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thc Shäwîa, where it is considered important that the butter 
should be taken to the field in onc big lump. By eating it 
with seksû the people maintain that they will makc the corn 
increase ; for its growth is not yet supposed to have come 
to an end. In the Shiâdma the sickles are smearcd with 
some greasy food, just as was the case with the plough-point 
at the commencement of the ploughing, and obviously for a 
similar purpose. 

In many parts of Morocco it is the custom for the reapers 
to leave a smalî patch of the field untouched, which is 
sometimes called “ the bride of the field ”— l-är&sa de 
l-féddân (Andjra, Garbîya, Shäwîa, Mnâsära), 'ärôst l-fêddän 
(Hiâina), taslit în îyer (Ait Warâin), taslit n yîyër (At 
Ubâhti), tasrit n yîya r (Temsâmän),—and sometimes " the 
fringe of the field ”— gdssdt l-fêddân (Uiâd Bû'äzîz), tabzzät 
yîg y ër (Ait Yúsi). 1 In Andjra I saw a square patch of this 
kind in the middle of a field of wheat; a shcaf had bcen put 
outside each corner of the square and a fifth one in thc centre 
of it, perhaps as a charm against thc evil eyc, which, as we 
have scen, is frequently warded off by some rcprcsentation 
of thc number five. Among the Ulâd Bû'äzîz the reapers, 
when they have finished their work, sing, 'Addäm 'âddäm m?l 
lä imut, yä fêddân úla mitti qâdär mulâna ydhyik, " Praise 
praise him who does not die; O ficld, although you died 
our Lord ean make you alive ”. In the Shäwîa the following 
words are sung on the same occasion :— 'Addam 'âddam lä 
inâm wâhed fi milku bâqi, müt yâ feddânna, ulâ métti qâdär 
mulâna yâhyik, “ Praise praise [him who] does not sleep, one 
who is still in his kingdom; die O field, although you died our 
Lord can make you alive ”. Among the Ait Yúsi one group 
of the reapers sing, Müt müt yä fêddan müt, “ Die die O 
field, die And another group answer, Subhân mél la 
imût, “ Praise be to him who does not die ”. The corn 
which is left must never be taken by the owner of the fieid, 
although his wife may be among the women who gather it. 
Among the Ulâd Bû'äzîz it must be removed on the day 
when the reaping is finished ; hcnce, if nobody then comcs 
and gathers it, animals are taken to the place to graze it. 

1 See also Laoust, op. cit. p. 378. 
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Most commonly it is appropriated by the women, who must 
pluck it with their hands. While doirtg this they trill the 
zgârit, and in Andjra the men fire their guns. The women 
there sing, Bismillâ baS ëbdîna u 'la 'h-nbi saliîna, " In the 
name of God in which we began, and we prayed for the 
Prophet ”. After they have finished the gathering of thc 
crop they say to the field, Abqa ‘la fyair l-fêddän, “ Farewell 
O field ”, and cry. In the Hiâina the women sing, Müf yä 
feddânna, subhân men lä imûf, qâdär mulâna yâhyih 
bd'den imûtf, “ Die O our field, praise be to him who does 
not die; our Lord can make it alive after it dies ”. When 
they are approaching the cnd of their work they sing, Tâbëf 
j-jénna u fâhaf wa nwâwar wa l-qâhäf, dukr n-nâbi u 
sâhhed a slâf 'âla Mûhâmmed, “ Paradise is lovely and 
[its] scents and flowers and sprouts ; praise the Prophet and 
profess the faith, O prayer for Mühâmmed ”. The very last 
portion of the crop is plucked by the wife of the owner of 
the field, who after gathering a handful throws it up in the air 
so that it falls down on the people. She accompanies this 
ceremony with the words, Fi sabil llâh, “ For the sake of 
God ” ; and its object is said to bc to rid the reapers of thc 
fatigue and evil influences they have contracted during 
their work. The women then trill the zgârïf, clap their 
hands, and sing, A t-treg l-bâida hâifa 'âla dârû sîdi 'Äli, 
yâ mma sâ'däf men zârû, “ O white road which leads by the 
house of my lord ‘Ali; O mother, fortunate are those [women] 
who visited [him] ”. 

The meaning of the custom of leaving a patch of the 
field unreaped seems clear enough. The corn which r’émäins 
is an incarnation of the baraka of the crop ; hence it must 
not be cut with the sickle, which is made of steel and iron, 
but must be plucked with the hand, and hence also the 
zgârït and the firing of guns, which are commonly believed 
to expel evil influences. The unreaped corn is left untouched 
for a while so as to transmit the baraka to the next year’s 
crop. It is the “ bride of the field " from which the corn 
is to be re-born, when the field comes to lifc again. I was 
told that among some Bräber in the neighbourhood of 
Mequinez the last sheaf is preserved in the tent till the 
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sowing time, when its corn is sown before thc other 
seed. 1 

When the rcaping is finished, or also cvery aftcrnoon 
succcssively as long as it lasts, the reaped corn is carried to 
the place in thc open where it is going to be threshed. This 
threshing-floor of earth is called in Andjra nwâdër, in the 
Hiâina nâder , 2 3 4 5 in the ûarbîya and among the Ulâd Bû'äzîz, 
as also among other Arabs of the plains, gâ'a 3 ; and among 
the Berbers anrär 4 (Aglu, Amanüz, Demnat, Ait Yúsi, 
Ait Ndër), anrär (Ait Warâin), andrad (Temsâmän), annär 
(Ait Wäryâger), ârnän (At Ubâljti), rrhabt (Ait Sâddcn). 6 
Two stacks arc made there, one of barley and another of 
wheat, unlcss indeed thcre happen to bc different kinds of 
wheat which thc owncr wishcs to keep separate. Thc stack 
is called in Arabic jêsqar (Garbîya, Andjr*), nâder or 
nâdër (Ulâd Bû'äzîz, Shäwîa, Mnäsära), fdffa (Hiâina) ; 
and in Berber taffa or täffa (Shlöh), tqffa (Ait Yüsi, Ait 
Sâddcn), täffa (Ait Ndér, Temsâmän), atmin (Ait Wardin), 
ahmin (At Ubâhti). 0 Certain mcasures are commonly taken 
to protcct thc stack from evil spirits or other evil influenccs, or 
to makc it grow. The mountainecrs of Andjra placc at the 
bottom of it salt and somc article of steel, to keep off jnün, 
and an oleandcr twig as a charm against thc evil eye. The 
Ulâd Bú'äzîz and the Mnâsära put salt and tar thcre as a 
protection against jnün, yeast in order to make the stack 
increase, and pulverised blood of the sheep sacrificed at the 
Great Feast on account of the baraka contained in it. The 
Arabs of the Shâwîa use for similar purposes tar and yeast; 
those of the Hiâina a big piece of rock-salt, rue (which 
likewise is supposed to keep jnün away), and yeast which has 

1 Cf. Laoust, op. cit. p. 377. 

3 In the Garbîya the straw-stack is called nwâder, whilst elsewhere 
the name nâder (or nadêr) is given to the stack of wheat or barley. 

3 In the Hiaina l-gâ'a denotes the spot between the staclcs of wheat 
and barley where the threshing is done, whereas the whole place is called 
n-nâder. 

4 Tlie Ait: Sâddën give the name anrär to the straw-stack made in 
the shape of a house or a bcehive. If small, this stack is called tänrärt. 

5 See also Laoust, op. cit. p. 358 sq. 

6 Seo also ibid. p. 358. 
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been kept from innéir ; the Ait Ndër rue and harmel, said to 
protect the stack both from jnün and the evil eye ; thc Ait 
Yúsi, bcsidcs salt and rue, a written charm or a stone brought 
from a shrine on which is poured some tar ; the Ait Tem- 
sâmän a piece of rock-salt which has been kept in the mosque 
during the 27th night of Ramadän ; and the Ait Warâin an 
egg or a piece of rock-salt, besidcs which they thrust into the 
top of the aéptin a stick with the skull of a horse or mule or 
some other dead animal at the end of it. But persons or 
families that have become prosperous by robbery, have their 
own peculiar methods of making their stacks grow. In 
Andjra and the Fahs there are families of this kind that are 
in the habit of placing at the bottom of the stack one or 
two bones of some animal which is forbidden to bc used as 
food, believing that the corn will increase owing to the 
baraka which in such a case is attributed to the bones. In 
the IJiâina persons of the same class put there the skull of 
a dead animal, among the Ait Warâin some bones of a 
sheep which they have stolen and eaten, and among thc Ait 
Yúsi an armful of corn taken from a neighbour’s field. In 
the last-mentioned tribe it is also the custom for such persons 
to steal a little seed from somebody else and mix it with their 
own seed on the day when they begin to sow. 

In the division of Andjra called i-Hait de l~Gâba the 
following custom prevails, which is not found in other 
districts of the tribe. Some day after the ‘ânsära, but before 
the threshing begins, the people go to the nwâdêr and make 
there a dish called grâinû by boiling together all the different 
kinds of corn and pulse of the season, After partaking of it 
they cali down blessings on the corn and ask God to help 
them in the work which is still to be done. This ceremony 
is called d-dyâfa, de l~féddän de s-saif, " the hospitality offered 
to the field in the summer 

The threshing-floor is swept clean before the commence- 
ment of the threshing, which is called in Arabic ders, and 
in Berber irwâtn (Amanüz), ärwa (Ait Sâddën, Ait Yúsi), 
asärwût (Ait Warâin), asâwûé (Temsâmän), 1 No Jew, and 
in many places no woman, is allowed to enter the floor, 
1 See also Laoust, op. cit, p. 359, 
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and any man who comes there must be dean and lcave his 
slippers outside. An old man from the Hiâina told mc 
that sheep are excluded from the threshing-fioor because 
there is baraka in both, and baraka must not come in contact 
with baraka ; but some Berbers from neighbouring tribes 
said that, among thcm, thc prohibition has no other object 
than to prevent the sheep from eating the corn. Among the 
Ait Ndêr no water must be taken to the threshing-floor, but 
anybody who wants to drink has to go a little aside ; for it is 
believed that water would make the corn damp so that it 
could not be threshed. 

As for the time when the thrcshing commences, the Ait 
Ncjër and the Ait Warâin consider that thcre would be little 
or no baraka in corn threshed before the 'änsära day, when 
they fumigate the threshing-floor with the smolcc of various 
kinds of leavcs and herbs. 1 Thc At Ubâ(jti Iikcwisc ncver 
begin threshing before the 'ân$ära is over, and fumigatc thc 
threshing-floor with the smoke of olcandcr branchcs, harmcl, 
and isri (.Artemisia alba ). In tbc Garbîya thcrc is no 
objection to threshing beforc thc ‘dnsära, but thc grain must 
not be taken to the granary until it has passcd. In Dukkâla 
the threshing is commenced on thc same days of the weelc 
as is the ploughing, and among the Ait Temsâmän on a 
Sunday or Thursday. 

The corn is generally trodden out on the threshing-floor 
by animals—horses, mules, donkeys, or in some tribes, e.g. 
the Ait Ncjêr, by oxen, The wheat is commonly subjected 
to this process a second time, if there is any considerable 
quantity of it, in order to be cleared of the husks which may 
still cling to it; but the barley is threshed first so as to supply 
the animals with fodder. The second threshing of the wheat 
is called in Arabic tgisa, in the Berber of the Ait Yúsi agiyïs 
or ttgîsa. If the wheat is infected with smut (tazûlt) the 
Ait Yúsi, before the second threshing, mix with it some chalk 
(abiyati ), which is crushed to powder by the animals treading 
on it and thus gives a better colour to the grain. In the 
same tribe, when the corn spread out on the floor has been 
threshed, the animals are driven round on it other tcn times 
1 Sujira, ii. 184 sg. 
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as a merc ccremony, the clrivcr counting the turns cacli time 
hc faccs the cast and after thc tenth turn twicc rcpcating the 
words, Ssla ‘l fonbi % “ Prayer for the Prophet ”, before he 
drives the animals away. This ccremony, which takes place 
both after the hrst and second threshing, is undoubtedly a 
kind of lä'sôr —that of the threshing,—the same word, 
'aHar, being used for it as for measuring out thc lä'sôr 
of the grain. 



Fig, 136,—Threshing in the Garbîya. 


The winnowing is done first with pitchforks, which 
separate the ears from the straw, and then with wooden 
shovels, which remove the husks. The fork is called in 
Arabic médra or médra, and in Berber täzzärt (Ait Warain), 
täzzërt (Ait Ndër), tazzärt (Ait Sâddën), tazärt (Ait Yúsi), 
tezzä 1 (Temsâmän), asërrâm (Amanöz); the shovel is 
called in Arabic lôh, and in Berber lloh (Ait Warain, 
Ait Saddcn, Ait Yúsi) or dd joh (Temsâmän). Winnowing 
is in Arabic tedrîya ; the Ait Temsâmän call the 
winnow'ing with forks asuzzar and that with shovels 
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asffî.'\ thc Ait Sâddcn call tho formcr asusacr and thc 
latter ctsffa, ancl the Ait Yúsi give thc namc asuzser 
to either kind of winnowing, 1 Thc Berber tribcs in the 
neighbourhood of Fez and the Arabs of thc Hiâina winnow 
their corn only whcn a westerly wind is blowing, there being 
no baraka in other winds. In order to produce such a wind 
the people of the Hiâina make at the threshing-floor a cairn 
which they dedicate to Sîdi Bel 'Abbas (korkâr sîdi Bel 
'Abbcis'). If no west wind is blowing the Ait Warâin lilce- 
wise pile up stones on thc western side of the threshing-floor 
and invoke Sîdi Bel 'Abbas with thc words, Akerkumneï a 
sîdi Bel 'Abbas, " Your cairn, O Sîdi Bel ‘Abbas Among 
the Ait Yúsi, when the stacks (Jaffiwin) of barley and wheat 
are built, a pile of stoncs is made on the west side of thcm ; 
this, also, is “ Sîdi Bel 'Abbas’ cairn ” ( affrur n sîdi Bell 
'Abbas), and, as we shall sec presently, it is stainccl with 
sacrificial blood in ordcr that the saint shall send a wcstcrly 
wind. If this fails to produce thc dcsirecl effcct, new stoncs 
arc added to thc cairn with invocations addrcsscd to him, or 
a fork is thrust into thc thrcshing-floor with a sheaf of corn 
(tädla ) stuck on it. While thc corn is being tosscd in thc air 
with thc fox-ks, thc winnowcrs sing antiphonally, in Arabic, 
Ä Hbüb yä Hbüb—Ddï t-tben, hallî l-hbüb, “ O Hbüb [the. 
namc which is on this occasion given to the west wind for 
the sake of the rhyme], O Hbüb ”—“ Talce the straw, leave 
the grain ”, Among the Ait Ndër, in order to get a west 
wind, the women hang a mallet on the tent and the men 
thrust a pitch-fork in the threshing-fioor, fixing a sheaf at 
the other end of it. The Shlöl? of Aglu, again, try to raise 
the wind by tying a rag to the end of a recd, which is then 
thrust into the heap of unwinnowed corn by a woman who 
has given birth to a child cvery year of her married life. 
In these cases wind is supposed to be produced by the sus- 
pcnsion of an object—a sheaf, mallet, or rag,—ready to be 
moved by the first breeze, whereas another method is 
resorted to by thc At Ubâhti. When the people on the 
threshing-floor are waiting for wind it is announced that 
so-and-so, who is a notorious liar, is coming, although 
1 See also Laoust, op. cit. p. 360 sg. 
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this is not true ; in other words, a lie is told about a liar, 
and this is supposed to raise the wind because, when a person 
is speaking what is not true, it is commonly said of his talk that 
it is gër rrêh , which literally means that it is " only wind 
After the first threshing and winnowing the wheat is, in 
some tribes, shovellcd into a hollow, in Arabic called hsel, in 
Berber anhl (Ait Sâddën, Ait N^ër), which is covcred with 
sheaves or clothing so as to keep off the evil eye. The Arabs 
of the Hiâina put in the wheat a sickle ( tnénjël ) and some 
rock-salt, as a protection against jnün, and a stone of the 
kind used for sharpening tools ( hâjra sainîya ) to which is 
attributed baraka, in order to make the grain heavy. The 
Ait Warâin likewise put a sickle ( amjer ) there and some 
rock-salt; the Ait Ndër a sickle and a stone and on the top 
of the corn a small bottle of tar, the jnün being afraid of 
tar as well as of steel and salt; and the Ait Sâddën a sickle 
(amgur ) or a plough-point (tagursa) and a stone, and in 
many cases a stick which has either grown at Mûläi 
‘Abdsslam’s shrine or bcen taken there and brought back 
again and consequently participates in his baraka. 

The heap of ready threshed corn—which is called in 
Arabic sâba, and in Berber tirrit (Iglfwa), tirh (ibid., 
Amanüz, Aglu), tirrst (Ait Nclër, Ait Yúsi, Ait Sâddcn), 
tirrejt (Ait Warâin), dirrest (Ait Wäryâger), tiarrêït (Tem- 
sâmän) 1 —is protected against jnün by salt (Idiâina, Andjra, 
Ait Wäryâger, Ait Warâin, Iglfwa), tar (Ait Yúsi), rue 
(IJiâina), or harmel (At Ubâhti), and extremely frequently 
by a sickle or a dagger. But where thc dagger or sickle is 
thrust into the top of the heap it is also looked upon as a 
charm against the evil eye (Dukkâla, Andjra, Demnat), being 
apt to attract the first glance, which is supposed to be the 
most dangerous ; and the same is the case with the lump of 
earth which in various places (Dukkâla, Demnat, Iglfwa, 
Aglu) is put on the heap, although its object may perhaps 
partly be to make the grain big and heavy. As a protection 
against the evil eye the heap is very frequently covered with 
clothing, at least in part. Outside Scfru I saw a cloak thrown 
on the top of it, whilst in Dukkâla its sides are often covered 
1 See also Laoust, op. cit , p. 360. 
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with clcan clothing, a sicklc or daggcr and a lump of carth 
being placed on its top. 

Thc heap of threshed corn, however, has to be protected 
not only against supernatural dangers, but against natural 
risks as well. It is liablc to be robbed by ants. In order 
to prevent this the Ait Yúsi put a palmetto leaf into the hole 
from which the ants come out, with the following incantation 
in Arabic:— Qal Ikum sîdna Sûliman , fêtlu häd s-îkäl 
au hârju mën häd l-mkän , “ Our lord Solomon said to you, 
‘ Twist this rope or go away from this place ’ Thc same 
is done if there are ants in thc house or tent. 1 In Andjra, 
again, to protect the heap of grain from the invasion of ants 
seven knots are made on the fresh and soft central Icaf of a 
palmetto, a few words of the Koran being recited for each 
knot, and the Ieaf is then put into thc holc from which the 
ants are coming out; and if there are several holcs thc same 
thing is donc to cach of them. Morcover, therc are also 
human robbers, and fov their sake the corn has to bc guardcd 
at night as long as thc thrcshing lasts. But thc watchmcn 
must stay at a littlc distancc from the thrcshing-floor so as 
not to disturb the jnün of thc placc, who may comc and 
increase the baraka of the com. In this case the jnün may 
be regarded as personifications of thc beneficial clement 
of its holiness. 

It is generally believed that the grain may still grow in 
weight or quantity after it has been threshed. To promote 
such a growth a stone is put in or underneath the hcap 
(yiâina, Ait Yúsi, Ait Ndër, At Ubâhti) or a piece of bread 
is put inside it (Ait Ndër, Andjra). In Andjra seven picces 
of bread made with salt are sometimes placed along its edge, 
and although this practice was represented to me as a pre- 
caution against the devil, its object may at the same time 
very well be to give additional baraka to the grain. In the 
same tribe, in order to increase its quantity, some earth 
taken from seven different ant-hills is at night strewn on the 
heap after some passages of the Koran have been read over the 
carth. For a similar purpose seven tamarisk ( atraj ) branches 
are stuck round the edge of the heap of wheat. Moreover, 
1 Among the Ait Sâddën it is done on this occasion only. 
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therc îirc persons who increase thc baraka of their heaps hy 
taking grain from those of olhers and putling it on thcir own ; 
but this is a wicked decd becausc thcy may thercby deprive 
the other heaps of their holiness. 

The most important methods of imparting additional 
holiness to the grain, however, are the making of a sacrifice 
and the partaking of a meal, foilowed by blessings, on the 
threshing-floor. 

Among the Ait Yúsi, before the threshing commences, 
a shecp, goat, or cock is sacrificed on the floor, and the 
blceding victim is taken round the stacks and to the caim, 
which is stained with its blood. This is 'är on " the saints 
of the country ” (ssalêhin n tämâzirt) that they shall give 
baraka to the corn, on the insëlmën (jnün ) thal they shall not 
steal from it, and on Sîdi Bcl ‘Abbas that he shall scnd a 
westerly wind. This sacrifice, however, is not performed by 
persons who succced by Ihram and put slolcn corn undcrneath 
their stacks, nor do such persons make a cairn on thc 
threshing-floor ; by omitting all this they need not bc afraid 
of being found out, as they are well known anyhow, and thc 
trifle they take from their neighbours’ corn is not supposcd 
to deprive it of its baraka. The sacrificc is followed by a 
meal on the threshing-floor with a few invited guests, aftcr 
which the threshing begins. Before the commcncemcnt of 
thc second threshing of the wheat another sacrifice, called 
tamgrûst ûgiyïz, is made on Sîdi Bel 'Abb^s’ cairn as 'är on 
jnün and saints, and a meal consisting of afttäl (seksû) and 
meat is partaken of at the threshing-floor; afttäl must be 
served on this occasion so that there shall be as many measures 
(lëmdnd) of corn as there are grains in the afttäl. Among 
the Ait Warâin also, on the day when the threshing begins, 
the farmer sacrifices on the threshing-floor a sheep or goat 
as 'âr on the spirits of the place. After its throat is cut thc 
victim is, while still alive, taken round the floor from right 
to left with thc blood gushing out from the wound, and is then 
divided between the farmer and his workmen, each taking 
his portion home to eat it there. Among thc Ait Sâddën 
there is an optional sacrifice before the second threshing of 
the wheat begins, but a meal of ttä'âm (séksû), with or 



I 


AGRICULTURE 


2 35 


thoul meal, on ihe thrcshing-floor is considered ncccssary 
i this occasion for the purpose of inercasing thc grain in thc 
me magical manner as among the Ait Yúsi. Among the 
't Ndër, while the second thrcshing is proceeding, the 
rmer sacrifices a sheep or goat close by, putting himself 
id the workmcn under the 'âr of the spirits of the place, 
king them not to makc them ill but to help them in their 
)rk, and calling down blessings on themselves and their 
ildren that they may have a good year. The meat is 
rried to thc tent to bc prepared, and is then taken back 
gether with afttäl. This is the regular custom, but it may 
30 be that, if the farmer has not many animals, he buys the 
sat instead of making a sacrifice. Thc food is eaten by the 
en on thc spot and neighbours who are invited to come and 
.rtakc of it; and aftcr the meal they make fâtha, asleing 
od to give thcm peacc and strcngth to finish their work and 
lct thcm and thcir childrcn have corn to eat during the year. 
Similar customs are found among Arabic-speaking trihcs. 
thc Shäwîa, before thc thrcshing commcnces, a shccp is 
rughtercd on the thrcshing-floor, which is stained by its 
ood, and thc peoplc then rctirc to a short distancc from it 
th thc slaughtcrcd animal “ to lcavc thc gâ'a alone with 
od ” ; onc part of the sheep is caten by the workmcn, whilst 
lothcr part is taken by the farmer to his home. In Duk- 
la, when somc of the corn has been threshed, a sacrifice 
bêka) is offered to the spirits, or “ masters of the ground " 
imüâlïn l-ard), or, as I have also heard it put, to the sâba, so 
at there shall be baraka in the grain, A fowl, or perhaps 
en a sheep, is killed on the threshing-floor in such a manner 
to make its blood splash on the threshed corn, and some- 
nes the victim is taken three timcs round the place ; after 
e fowl or mutton has been boiled at home, it is eaten with 
ks& by the farmer and workmen close to the threshing-floor. 
)me people in Dukkâla, however, defer this sacrifice and 
e subsequent meal till the threshing is finished ; and among 
c Shlöh it seems to be the rule to do so. Thus at Aglu, 
1 the day when the grain is going to be removed from the 
reshing-floor, the farmer slaughtcrs a sheep in order to 
crease its baraka ; it is sacrificed to “ the masters of the 
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threshing-floor ” ( hnluk ?inrär), who are addrcssed thus :— 
Lmluk unrär, haiyag ngrdrs fillaun, “ Masters of thc 
threshing-floor, look here, we kiiled for you Here, as 
elscwhere, the spirits are supposed to talce the blood of thc 
victim, while the meat is eaten in the farmer’s house by him- 
self, his family, and the workmen, after the grain has been 
carried away from the anrär. At Demnat a quadruped, by 
preference a sheep, is likewise sacrificed on the threshing- 
floor when the threshing has come to an end ; the contact with 
its blood is believed to give baraka to the corn, while its 
flesh is taken to the farmer’s house to be used as food. In 
the Hiâina, if the threshed corn amounts to one hundred 
shâf (sing. sâhfa) —Ihat is, six thousand mdüd (plur. of 
mudd), —a bull is slaughtcred, and its mcat eaten, at the 
threshing-floor, after which fâfha is made on behalf of the 
owner of the corn ; but otherwise therc is no sacrifice at the 
threshing-floor. 

As appears from these instanoes, thc sacrifice at thc 
threshing-floor may or may not be accompanied with a meal 
at the same place. On thc other hand, there arc also tribcs 
in which it is the custom to have on the threshing-floor meals 
which are not prcceded by any sacrifice. In the Hiâina, 
when five or six layers of wheat have been threshed, the 
neighbours are asked to come and help to shovel it into the 
nâel, or hollow on the border of the threshing-floor, and the 
farmer gives there a meal of tä'âm (seksû) to everybody 
present. Among the Ait Warâin the meal on the threshing- 
floor only takes place after the wheat, or at least part of it, 
has been threshed and winnowed a second time. The 
farmer then kills a sheep at his house, and a large dish filled 
with seksû and meat on the top of it is carried to the threshing- 
floor, where, after the meal, fâtha is made and blessings are 
called down on the farmer with the wish that benefits may 
come from every grain eaten ; fâtha is likewise made on 
behalf of the Sultan, parents dead or alive, friends who are 
absent and those who are ill. It is worth remembering that 
in the samc tribe a sacrifice is made on the threshing-floor 
on the day when the threshing commences, but therc is no 
common meal on that occasion. In the Carbîya, on the 
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other hand, I have found no threshing sacrifice at all, only a 
mcal callcd lé-gyäs, consisting of sêksil with milk, pumpkins, 
and pcrhaps dried mcat, which is given by the farmer at the 
gâ'a on the day when the threshing of thc whcat is finished. 
In some parts of Andjra, when the wheat has been threshed 
and thc heap is still on thc threshing-floor, the farmer 
slaughters a sheep and takes there a portion of its meat 
together with kûsksû to be eaten by himself, the workmen, 
and others who happen to be present, after which blessings 
are invoked on the grain. This meal is called l-giäz, or 
t-fâgyiz , and is said to be l-krâma de s-fâba, “ the fcast of 
thc heap of corn ” ; it is maintained that it makes the hcäp 
grow big, whereas if it were omitted insects would eat the 
wheat. Pieces of the raw mcat of thc slaughtcred sheep arc 
also scnt to the neighbours. In various tribcs (Hidina, 
Dukkâla, Ait Warâin, Ait Sâddcn, Ait NclGr) it is thc custom 
that the dish in which thc food was talccn lo thc thrcshing- 
floor shall be rcturncd filled with wheat, to givc baraka to 
thc housc or, cspecially, bccausc it is considercd unlucky 
to scnd baclc empty a dish which was full when it lcft thc 
house or tcnt. Among thc Ait Warâin the second measure 
(Imudd ) is poured into it whcn the grain is mcasurcd on the 
evening of the samc day. 

Yet although the people are most anxious that thc baraka 
in their heaps of grain shall be strong and rich, it may also 
be excessive and thereby becomc a danger to the farmer and 
his family. As we havc noticed before, 1 there may be 
qazqâza in the hcap, and measures are taken to avert the 
danger connected with it. 

The threshing and winnowing of the corn is followcd 
by the measuring of the grain, and in this process also 
precautions are required to preserve its baraka. In many 
places it is only done after sunset or about daybreak so as 
to prevertt the grain from being aflfected by the evil eye. In 
the yiâina the man who is going to measure it, immediately 
before he begins his work, moves a shovel once round the 
heap from right to left, takcs with it some grain with which 
he fills his left hand, pours the grain from there into his 
1 Supra, i. 220. 
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right hand, and at last throws it ovcr the blankct covcring 
the heap ; he throws it into thc cvil eye, my informant says, 
blinding it as it were. It is a common rcquirement that the 
person who measures the grain shall not only be clean but 
also a good and religious man who is in the habit of saying 
his daily prayers. While engaged in his work he faces the 
east with his head covered, as if he wcre praying, and nobody 
must stand in front of him. He must not count aloud, nor 
is anybody elsc allowed to speak. The first measure is not 
counted at all but put aside as “ the mudd of Sîdi Bel 
‘Abbas ”—in Arabic l-mudd d sîdi Bel ‘Abbas or (in Andjra) 
l-mudd ëd mûlai l-Abb(is, in Berber Imudd n sîdi (or n sîdi) 
Bel (or Bell) ‘Abbas —or “ the mudd of the Prophet ”— 
in Arabic mudd ên-nbi (Hiâina), in Berber Imudd nê nnbi 
(Ait Sâddën),—and given to the schoolmaster of the villagc 
or the ploughman or scribes or poor people or some shereef 
who comes to the place or the living relatives of some 
deceased saint ; if there is no schoolmaster in the village, the 
ploughman is often considered to have a right to it. In the 
Garbîya it is the custom to take from it a handful of grain 
and throw it back again on the heap, to give the latter the 
benefit of Sîdi Bel 'Abbas’ baraka. In some instances the 
mudd dedicated to him is set apart each time grain is 
measured, in others the first time only; and this practice 
prevails both in the case of any kind of corn and also, though 
not universally, in the case of pulsc, if there is a considerable 
quantity of it. The so-called “ mudd of Sîdi Bel ‘Abbas ”, 
however, is not necessarily a whole mudd ; among the Ait 
Yúsi, for example, the measurc called arb'äi is only a fourth 
part of thc mudd of Sëfru, and yet the first arb'äi is styled 
Imudd n sîdi Bell 'Abbas. In Dukkâla some handfuls only 
are set aside with the words, Hä sadâqtâk a sîdi Bel 'Abbqs, 
“ Here are your alms, 0 Sîdi Bel ‘Abbas ” ; this is called 
l-abbqsîya , and is either left where it is put or given to some 
poor person. The first-fruit offering to Sîdi Bel ‘Abbas is 
believed to secure his blessing for the corn or pulse from 
which it is taken and which, if it were omitted, would be 
haunted by jnün. t The Iglfwa give the first basket ( taryalt ) 
of any kind of corn to the patron saint of their country 
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(Jsfh n täniazirf), Sîdi ‘Ali u Mhammd, as representcd by his 
desccndants. Thc ftrst-fruit offering has no doubt originated 
in thc fear of the first or the new, although, by being offcrcd 
to a saint, the fîrst measurc has been utilised as a means of 
transfcrring baraka to the rest. 

The grain is, indeed, considered to be able to increase as 
long as it remains on the threshing-floor, and evcn after- 
wards. An old Berber from Aglu told me that when the 
people in thc morning bcgin to take away grain from the 
threshing-floor and estimate that the work will be finished 
about noon, it may in point of fact last till sunset, for thc 
reason that the heap of grain has been growing while they 
havc been working. Another Berber, from the Rîf, said 
that the baraka of the corn particularly displays itself whcn 
the grain touches the rmudd by which it is measurcd ; it 
may happen that the heap of thrcshed corn is quite small 
and yet when measured gives a largc quantity of grain, 
whcrcas a large heap may give a small quantity. It is 
therefore natural that thc person who measurcs the grain 
should try to impart to it as much baraka as possible and at 
thc same time to lceep off evil influences and to avoid every- 
thing which might cause it harm. In counting the measurcs 
he thus malces use of lucky or holy words, names, or phrases 
instcad of, or in addition to, the ordinary numerals, and oftcn 
takes care not to mention dangerous numbers ; with regard 
to the holy words I was told that they put the jnün to flight 
(Andjra). 

In the Garbîya I heard the following counting:— 
Bârka mSn ällâh, hâdi barkdâin, hâdi tlâfa, hâdi ârb'a, 
hâdi hâmsa f 'ain yiblis, hâdi sitfa, hâdi sâhla, hâdi 
nëfménnau ällâh l-bâraka, hâdi nës'du ällâh t-fâuba 
u l-gâfran, hâdi 'âba u shäb â-nbi rasûlû llah, '' Blessing 
from God, hcre two blessings, here three, here four, 
here five in the eye of the devil, 1 here six, here easy 
(instead of ' seven ’, which is called 1 difficult ’ in the 
common phrase séb'a s'diba), here we wish for a blessing 
from God (instead of ‘ eight’, fménya, on account of its 
phonetical resemblance to nëfmênnau ), here we ask God for 
1 Cf. supra, i. 445. 
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repentance and forgiveness (instead of 1 nine ts'a), here 
tcn and the friends of the Prophet the apostle of God 
The Arabs of the IJiâina say, Bdrka men ällâh, barkfâin, 
tlâfa, drb'a, u ârb'a, hâ sêtfa, sdhla, nefmênnau l-fzäir 
'and ällâh, nês'âu l-Jtäir 'and ällâh, 'ââra shäb û-nbi, hädâs 
}}öf sîdna Yûsëf, äfnâs ätnâsar ïhar, “ Blessing from God, 
two blessings, three, four, and four (instead of five), here 
six, easy (instead of seven), we wish for good from God 
(instead of eight), we beg for good from God (inatead of nine), 
ten the friends of the Prophet, eleven the brothers of our lord 
Yûsëf, twelve twelve months ”. Then the counting is con- 
tinued in the ordinary manrier except that all numbers 
containing either five or seven are avoided ; thus instead of 
fifteen is said " and fourteen ” (u arbâ'taS) and instead of 
seventeen is said “ and sixteen ” (u sëftâS). The Ulâd 
Bû'äzîz say, Wahd llah, lä fâni m'ah (three to seven as 
usual), tmânya nëtménnaü llah, ts'a ns'aû llah, 'âéra shâb 
ú-nbi, " One is God, he has no second, . . . eight we wish 
[for good from] God, nine we ask God, ten the friends of 
the Prophet ”. 1 The number nine is also in other circum- 
stances considered a somewhat dangerous number and has 
often the said phtase added to it; and the Ulâd Bü'äzîz avoid 
it altogether when speaking of the price of an animal. 
Instead of nine they say " eight and one ” or “ ten less one ” ; 
and if a person offers for the animal for example nine dollars, 
the owner of it replies, Ts'a fi 'ain s-Htän, “ Nine in the 
devil’s eye ”. 

The following counting is in use among the Ait Yúsi:— 
Hä bârka nä Uâh, hä bärktnâin, hä tlâta, hä rb'a, hä ú rb'a, 
hä stta, hâ u stta, hâ tmânya nëtmênnau Ifaër (or llah), hä 
ts'a bab râbbi, hâ sliäb únbi 'âira, " Here is the blessing of 
God, here are two blessings, here three, here four, and here 

1 In Palestine many Muhammadans, when measuring the grain, 
say " God is one ” for the first measure, and “ He has no second ” for 
the next. They also avoid mentioning the numbers for some of the 
following measures, saying “ your hand ” instead of five; “ a blessing ”, 
instead of seven (unless they prefer passing over it in silence); “ pray 
in the name of Muhammed ", instead of nine; and “ there are ten " 
instead of cleven (Wilson, Peasant Life in the Holy Land [London, 1906], 
p. 212 sq.). 



XVI 


AGRICULTURE 


241 


four, here six, and here six, here cight we wish for good 
(or, ‘ [for good from] God ’), here nine the gate of God, here the 
friends of the Prophet ten Subsequently both fîve and 
seven are mentioned as usual. A native of the At Ubâhti, 
for many years resident among the Ait Ndër, told me that 
the lattcr count as follows :— Bismillâ, barkâ mn allâh, 
barktâin, bârakt knbi, nerbfiû, fyâmsa fi 'äin iblis, sêtta fi 
‘äin wéldu, ééb'a mn allâh, ntménnau fyêr, nssâ'du, shab 
únbi, allâhu mârdi 'älêhum, hä tnas , “ In the name of God, 
blessing from God (one), two blessings, the blessing of the 
Prophet (three), we shall profit (four), five in the devil’s eye, 
six in the eye of his son, satiation from God (seven, on account 
of the resemblance between Ub'a and sêb'a), we wish for 
good (eight), we shall be lucky (ninc), the friends of the 
Prophet (ten), God is gracious to them (eleven), here is 
twelve ”. 1 

When the corn or pulse is measured a tenth part of it is, 
or should be, set asidc and given away to the poor, widows, 
scribes, or shereefs ; it is said that otherwise there is no 
baraka in it or that it will bc haunted by jnün or infestcd with 
vcrmin or pilfered by men. The Ulâd Bû'äzîz maintain 
that if the tenth measure of corn is not set aside for the said 
purpose, that corn will spoil the whole contents of thc 
granary in which it is stored, and will cause sickness to any 
animal eating of it. These alms, which are called lä-éör 
(or la-'éör), are prescribed as a religious duty ; but the 
prescription is by no means universally followed, and in 
many places the giving of lä-'éör is quite an exception. 

After the grain has been measured it is taken from the 
thrcshing-floor to the place where it is to be stored. Among 
the Ait Warâin, on the day when all the grain has been thus 
removed, the farmer gives on the anrâr a meal of séksâ and 
mutton with the other farmers of the village and all the men 
who took part in the work as guests, after which jâtha is 
made and the participants call down blessings on thcmselves. 

1 Tliis manner of counting the measures of grain resembles that 
prevalent among the natives of el-Qal‘a (Oran) in Algeria, which is given 
by M. Doutté (Magie et religion dans l'Afrique du Nord [Alger, 1909], 
p. 179 sq.) on the authority of M. Destaing. 
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Later on the same day or early next morning thc widows of 
thc village, and perhaps the wife of the ploughman as wcll, 
come and sweep the place and talce the grain which is left; 
for it is the custom that when the measured corn is carried 
away the threshing-floor should not be swept clean, as the 
grain remaining there is supposed to contain its baraka. 
Among the Ait N$ër women belonging to the farmcr’s and 
ploughman’s families sweep the threshing-floor and divide 
the grain belween themselves, Among the Ait Yúsi thc 
threshing-floor must not be swcpt until all the corn has been 
carried away from it, lcst the baraka should be swept away. 
The Shlöh of Aglu consider that thc grain left behind on 
the anrär contains much baraka and use it therefore, mixed 
with other grain, for seed. These customs evidently corre- 
spond to the practice of leaving a patch of the ficld un- 
rcaped : the grain left on the ground preservcs the baraka 
of the corn at thc threshing-floor and transmits it to the next 
year’s crops, more particularly whcn afterwards used as sccd. 

Among thc people of the plains the grain is stored in 
subterrancan granaries consisting of a circular, bottle-shapcd 
pit, the mouth of which is carcfully sealed. Such a granary 
is called in Arabic mätmúra (Ulâd Bû'äzîz) or mätmûr (plur. 
mtâmar ; Andjra), and in Berber tasräft (plur. tisërfin ; 
Aglu), täsräft (plur. tiserfin ; Ait Warâin), täsräft (plur. 
tisêrfin ; Ait Yúsi, Ait Sâddën, Ait Ndër), däsräft (Ait 
Wäryâger). 1 At each village there is a placc, called l-mers, 
which contains a larger or smaller group of these pits. 
Among the mountaineers aboveground granaries are found ; 
the Ait Warâin call a granary of this kind tahzänt (from the 
Arabic hâzna, “ treasury ”). In the mountains of the Ait 
Yúsi the grain is storcd in a division of the dwelling-housc 
named Imäfizen , or rathcr in two divisions ( lêmhâzën ), one 
for wheat and anothcr for barley ; and the Amanüz likewise 
keep the grain in their houses, in a special room called 
ahânu or, if small, tahannt. Certain things are often placcd 
in the granary either to protect the people who are working 
there or the grain against jnün or to increase the baraka of 
the grain. At Aglu some harmel is put on the straw which 
1 Sce also Laoust, op. cit. p. 362. 



XVI 


AGRICULTURE 


243 


is laid on the bottom of tlie tasräft to lceep off jnün from the 
man who makes thc place ready for the storage. At Dcmnat 
and among the Igliwa salt is put in the granary to prevcnt 
jnün from talcing away grain when persons come to fetch it. 
The Ait Warain protect their granaries against the same 
encmy with rock-salt and harmcl, and the Arabs of the 
Iiiâina with salt and rue, besides which they make use of 
squill ( fâr'ün ) to keep away vermin with its smell. In 
Dukkâla people put there tar and salt as a safeguard against 
jnün^ yeast to make the grain increase, and dried blood of the 
sheep sacrificed at the Great Feast to give it thc benefit of 
its holiness. In Andjra baraka is addcd to the grain by a 
piece of bread being placcd in the mätmür ; whiic thc Ait 
Wäryäger, according to a scribe from their tribe, believe 
that the holincss of thc granary itself may makc thc grain 
increase aftcr it has been put therc. But in othcr tribes, lilce 
thc Ait Yúsi, the corn which is stored in the granary is no 
longer supposed to be capablc of increasing, nor to bc 
haunted by jnün ; hencc nothing is put with it. 

Before a person cnters the subtcrranean granary it must 
be opened for some hours or longcr, since othcrwise thc heat 
thcre is supposed to causc his death or makc him seriously 
ill when he again comes out into the frcsh air ; but this 
prccaution is not held neccssary if the granary is full of corn 
or if it is opcned very frequently. Anybody who gocs into 
a granary must first remove his slippers and must also be 
sexually clean. If he were not clean, it is believcd not only 
that the grain would lose its baraka but that he himself would 
fall ill; a Berber from the Ait Warâin told me that he once 
got bad boils because he entered a granary in a state of un- 
cleanness. Women are commonly forbidden to go into the 
granaries so as not to spoil the baraka of the latter; but 
the Igliwa make an exception for such women as are in the 
habit of praying, and in the Hiâina all women are allowed 
to enter the granary though not to tread on the threshing- 
floor. In Andjra it is said that if an unmarried woman goes 
into a mätmür shc will never marry, that a married woman 
who docs so will never have a child, and that a woman with 
child will have a miscarriage. In the same district schoolboys 
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ancl students who have not yet completed their study of the 
Koran must likcwise kecp away from the mätmür , lcst they 
should become unable to learn anything more or cease to 
grow. This is one instance out of many in which it is 
supposed to be injurious for baraka, as well as for unclean 
individuals, to come in contact with baraka. 

It is a common custom that the person who takes grain 
from the granary says the bismittäh, with or without adding 
the words r-rahmân r-râhïm, so as to drive away the jnün 
or the devil. The Ait Warâin say, Bismilld u ttakúnna 'äl 
attâh a bârakt sîdi Bel ‘Abbas, “ In the name of God and 
we trust God, O blessing of Sîdi Bel ‘Abbas ”. The Shlöh 
say, Bismittâh yä râbbi Ibaraka, “ In the name of God, O 
God a blessing ”, or somc similar phrase ; the person in 
question may repeat this three times, each time taking with 
both hands as much grain as he can hold, and if at the 
third time some grain in the heap slides down there is 
supposed to be much baraka in it. In the Hiâina the corn 
in the granary must always be levelled, since it is believed 
that any person or animal who should eat grain left in a 
pile along the wall would die in consequence. Among the 
Ait Warâin, when corn is for the first time fetched from the 
granary, the widows of the village come there and receive 
each their share of what is taken out, in order that there 
shall be baraka in the granary. This custom is probably in 
its origin akin to the setting apart of “ the mudd of Sîdi 
Bel ‘Abbg.s 

The grinding of the corn is also subject to certain rules. 
Evil influences of various kinds must be avoidcd. The 
woman who grinds it must be clean lest the flour should be 
bad (Andjra). Among the Ait Warâin she says the bismittäh 
before starting and sprinkles a little salt on the handmill 
{täsirt ; in Arabic fha). The Ait Wäryâger put some salt 
in the hole of the handmill ( ’fjäsirt ) to prevent jnün from 
coming to steal flour. In the Hiâina, where corn is mostly 
ground at night, it is said that jnün would rob the grain of its 
baraka if the work were done in the dark—an idea closely 
related to the prohibition, found among some neighbouring 
Berbers, of taking corn (Ait N§ër) or at least wheat (Ait 
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Sâddcn) out of thc tent or housc bctween sunset and the 
following morning. In sevcral tribes all grinding is abstained 
from at (At Ubâhti) or after (Igh'wa) the 'd$ar, or mid-after- 
noon, prayer, when the jnün are believed to come out from 
their haunts, or between ‘âfar and sunset (Hiâina, Ait 
Warâin, Ait Yúsi, Ait Ndër ). 1 The Iglîwa do not cven 
touch grain after ‘âfar, and in Andjra and among the Ait 
Wäryâger nobody is then allowed to lend his handmill to a 
neighbour. The Ait Yúsi abstain from taking corn or the 
handmill ( azëry ) out of the house or tent between ‘âsar 
and sunset. Among the Ait Warâin the latter must be 
covered up if it is removed from the house after ‘âsar, and 
at any time they insist upon its being taken out whole as it is 
and not in pieces. In the Hiâina, however, there is an inter- 
esting exception to the rule which prohibits grinding between 
‘âfar and sunset in so far that, if a person in the village dies, 
the wheat which is distributed among the rclatives for 
grinding is only ground just in those hours. Such wheat is 
perhaps considered to be in some measure polluted by death 
and therefore unfit to be ground at thc same time as othcr 
corn. The idea that grinding is liable to be affccted by thc 
defilement of death is very obvious in the custom of the Ait 
Yúsi which forbids it altogether when there is a death in 
the village, and also on the day of the funeral if this docs not 
coincide with the day of the death ; and this rule even applies 
to the people in a neighbouring village, if related to the 
deceased. In the Garbîya, again, no grinding must be done 
on a Friday. 

But fear of exposing the corn to evil influenccs is not the 
only motive which has led to prohibiting grinding in particular 
circumstances : it is also sometimes considered to exercise 
an injurious effect on domestic animals and people. Among 
the Ait Sâddcn it is the custom that if a mare foals no corn 
must be ground in the household for three days, Among thc 
Ulâd Bû'äzîz, if a person has bought an animal with money 
gained by selling corn from his own field, there must be no 
grinding between sunset and the ‘äda prayer, lest the animal 

1 Among the Ait Sâddën certain households, only, avoid grinding at 
'âfar. 
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should dic or somc othcr evil happen to it. In the Garbîya 
thcrc must bc no grinding in thc afternoon when thc domcstic 
animals come back to Lhe villagc from thc pasturc. ïhe 
Ait Warâin maintain that grinding between 'âsar and sunset 
would cause destruction among the animals which then return. 
Among the Ait Ndër and in the Hiâina grinding betwcen 
'âsar and sunset is supposed to cause death or give bas not 
only to domestic animals but to persons of thc houschold 
as well. In the latter tribe there is a village named Ulâd 
t-Tâlcb, in the district of the Ulâd Méllük, where no woman 
from another village is allowed to grind corn since her doing 
so is belicved to cause death among its inhabitants. I 
have never heard an explanation of any of these customs 
or beliefs, but I prcsume that the destructive tendencies 
occasionally ascribed to grinding bclong to the sphere of 
homceopathic magic, being suggested by the crushing of 
the grain in the mill. The baraka of the grain readily charges 
the act with magic energy, and it becomes dangerous to a 
creature in a delicate condition Iike a new-born foal, or to 
an animal which is closely connccted with its owner’s corn 
as among the Ulâd Bû'äzîz, or to animals or men who are 
near the spot where the grinding takes place at a time of the 
day when evil spirits are about, or when the woman who 
grinds is a stranger. It remains, however, to add that the 
rules and practiccs relating to grinding are not all of a 
prophylactic charactcr intcnded to protect the grain or 
animals or men against evil influences, but that there are also 
some from which more positive beneflts are expected. The 
Ait Warâin never leave their handmills quite empty however 
hungry they be, so that they shali have corn to grind in the 
future also. For the same reason the Ait Yúsi, when the 
grinding is finished, put some grain into the mill; and at 
thc Little Feast they give fêtra to it. The women of thc Ait 
Sâddcn, as said above, fill their handmills with wheat and 
cover thcm up on müt l-ard, the I7th of May. In the 
ûarbîya the fîrst thing ground in a new handmill is some 
barley which is then thrown into a river, in order that there 
shall always be corn to grind as thcre is always water running 
in the river. 
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Magic propensitics arc also ascribccl to tlie fiour, whicli 
is callcd in Arabic thên and in Bcrbcr ärn (Ait Warain), 
aggurr (Ait Yúsi), or aggurn (Ait Sâddcn, Amanöz). 1 A 
Berber from the Ait Warâin told mc that he falls aslcep if hc 
hears the noise of a mill, because, when he was a little child, 
his mother strewed some flour from the mill on his head to 
make him sleep, this being a cure for sleeplcssncss in 
children. The At Ubâhti believe that if an unmarried person 
cats flour thcre will be cold and rainy wcather at his or her 
wedding. 2 In the same tribe it is the custom to add salt, by 
preference rock-salt, a small piece of charcoal, and some 
flour to money which is buried in the ground in ordcr to 
protect it against jnün. The Ait Yúsi bury with it some flour 
and tar or, if they have no tar, a piecc of charcoal. The 
Ait Wäryâger put tar and flour into the wooden box or 
earthenwarc vcssel in which money is buried—tar in order 
to prevent the jnün from striking the owncr when he again 
digs up his moncy, and flour, I was told, to kcep thc money 
clean. But perhaps the latter also is intended to scrvc as a 
protection against those spirits ; in the samc tribc a little salt 
and a grain of barley are sometimcs put into a written charm 
to prevent it from being spoilt by jnün, who arc said to be 
afraid of corn after the ra’Iör ( la-sör ) has been paid out of it. 
At the Great Feast flour is used as a means of purifying thc 
sacrificial animal before it is killed; 3 and pcople who have 
attended a burial purify themselves by touching flour. 4 

There is also baraka in the bread, called in Arabic jobz 
and in the various Berber dialects of Morocco agrum or 
agrom , 6 We have seen that bread is used as a means of 
increasing the baraka of the corn ; and likc cverything holy 
it is also subject to various taboos. 8 Bread and corn 
picked up from the road contain much baraka. In Andjra 

1 See also Laoust, op. cit. p. 76. 

3 For flour and corn as rain-charms see infra, p. 272 sq. 

3 Sufira, ii. 116 sq. 

4 Infra, p. 463. For llie rilual use of flour see also sufira, ii. 32, 
and * Index s.v. Flour. 

5 Cf. Laoust, op. cit. p. 76 n. 6. 

6 Sufira , i. 239, 240, 252. For the ritual use of bread see also 
‘ Index ’, s.v. Bread. 
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such corn is mixed with the seed to improve thc crops, and 
among the Ait Yúsi, if an ear of wheat is found on the road, it 
is considered good to sow the seed in it separately on a special 
spot; the grain resulting from the crop is again sown separ- 
ately, and the same procedure is repeated as long as the 
person remains alive. When he dies, part of this wheat is 
sold and the money spent on buying his shroud and defraying 
the funeral expenses, whiist another part is used for the 
supper (imänsi) given on the second day after the funeral; 
but there may still be left of it some for his children. 

There are superstitîons connected with other things made 
of corn besides bread. When the Ulâd Bû'äzîz make 
gélya by roasting corn or pulse in an earthenware pan 
( tajîn ), they stir it not with a stick but with their fingers, 
lest the kind of corn or pulse which they are roasting should 
become dear. They also believe that if a child eats gélya 
which has been standing over night, it will have pimples on 
its fiace. A similar belief prevails among the Ait Sâddën 
and the Ait Yúsi with reference not oniy to children but to 
young people in general. The Ait Yúsi, however, think that 
they can cure this disease by making some fresh gêlya, or 
tûrifî as they call it, this time without salt, and burying it in 
the grave of a stranger (iinqlali ôgrib ) ; they evidently have 
the idea that they at the same time bury the pimples, which 
are actually called “ wheat ”, erdên. The same Berber tribes 
believe that if anybody is eating tûrift and hides it when a 
child or young person comes, the Iatter will have pimples 
on his face; by such a method, I was told, the beauty of 
many a young woman is spoilt by others who are jealous of 
her. But a similar effect is also attributed to the hiding of 
other food besides tûrift. x 

Much baraka is ascribed to yeast, which is cailed in 
Arabic frmîra, and in Berber tajimirt (Iglfwa), tiJimirt 
(Amanüz), antun (Temsâmän), tantunt (Ait Yúsi). 8 We 
have previously noticed that it is frequently used as a magical 
means of increasing the corn. It is a symbol of prosperity, 
whilst its absence means destitution ; a common blessing is, 

1 For superstitions relating to gflya see also supra, i. 166, 251; ii. 220. 

* See also Laoust, op. cit. p. 77. 
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Lâh la yâqta' lek hmîra men dâräk, “ May God ncvcr cut 
off [the supply of] ycast from your housc In the Garbîya, 
the Hiâina, and eisewhere nobody would give away yeast 
from the house or tent after ‘âfar ; to do so would be to givc 
away the rezq or baraka (Ait Wäiyâger). At Fez it is 
believed that a person who should lend or give yeast to 
anybody else would have pustules, called hmîra, round his 
mouth, which, however, may be cured by applying to them 
the scorched part of toasted bread made into powder. 
Among the Ait Yúsi and the Ait Sâddcn, again, if a young 
person asks the mistress of the household to give him or her 
some yeast and she refuses, that person’s face will break out * 
with pustules, called tantunt on account of their resemblance 
to the blisters of yeast. The woman, however, has good 
reason to refuse ; for if she gives yeast to the person asking 
for it and does not in return get some yeast from the dough 
made with it, her children will get tantunt. As a remedy 
for this disease yeast is smeared on the affected part of the 
face ; but I was told that this cure is not infallible. 1 

Magical and medicinal qualities are also altributed to 
the bran a —called in Arabic nofckâla or nofyfyal, and in Berbcr 
ildmmën (Amanüz, Ait Yúsi, Ait N^êr), anfahal (At Ubahti), 
tanhfaalt (Ait Warâin) 3 —which remains in the sicve at thc 
sifting of flour. It is used for the curing of scorpion stings, 4 
and the smoke of it for increasing the quantity of butter. 5 
But it is a dangerous substance, as may be cxpected in the 
case of a refuse. 0 A common belief is that anybody who 
trcads upon or walks over it will get. an affection of the 
leg or hip (sciatica) n'amed büzëllum (Garbîya, Ait Ncjêr, 
At Ubâhti) or azëllim (Ait Yúsi), which is described as a 
jpnn ; hence it is nevcr carelessly thrown away but is, mixed 
with water or buttermilk, given to the dogs or other domestic 
animals to eat, or put in a place where nobody walks. 

The sieve—called in Arabic garbäl (gârbâl, gûrbäl), 
kärbdllû, or gärbdllû, and in Berber tällunt (Amanüz, 

1 See also 1 Index s.v. Yeast. 8 See also ‘ Index s.v. Bran. 

3 See also Laoust, op. cit. p. 77. 4 Infra, p, 355 sq. 

5 Supra, i. 249; infra, p. 298. 

6 There is a similar belicf with regard to ashes. 
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Ait Wardin), tällunt (Ait Sâddcn, Ait Yusi), dârdund (Aît 
Wäryâger), ärkkut (At Ubahti)—which is made of picrced 
sheep- or goatskin with a wooden rim, must also bc handled 
with caution. In the Hiaina it must not be taken out of the 
house between 'â$ar and sunset, and among the Ait Warâin 
it is hung on the wall when not in use, since it is considered 
bad to step over it. In the iatter tribe it must on no account 
be seen by the sheep or goats, and anybody who has to pass 
them with it must hidc it underneath his clothes ; it is said 
that if they saw it thcy would gct rot ( täaersâst ), no doubt 
because of the resemblance between this disease and the 
round holes in the skin of the sieve. So also among the 
Ait Yúsi the sieve must not be shown to the sheep or goats, 
though no other explanation of this prohibition was given me 
than that it would be bad for them to see it. 1 Among the 
At UbâJjti the shepherd is not allowed to touch a sieve ; 
and the Ait Ndér maintain that if he takes il in his hands 
he will break the legs of the sheep and goats when he throws 
stones at them. 8 On the other hand, the sieve is also used 
as a fertility charm. Among the Ait Wäryâgcr, when a 
person has bought some sheep or goats, he puts a sieve at 
the entrance to the yard and makes the animals walk over 
it with a view to rendering them very fertile ; and he then 
sprinkles the sieve with water to expel any evil influenccs 
which may cling to them. Among the Tsül, when the bridc 
arrives at the bridegroom’s house, she is received there by 
his mother carrying on her back a sieve covered with her 
îzär, in order that the young wife shall give birth to children, 
the sicve representing a baby; and among the Ulâd Bû'äzîz 
the bridegroom’s mother likcwise carries a sieve on her back. 8 
The sieve also figurcs in the rites practised whcn a new-born 
child is named, presumably as an instrument of purification. 4 
It is shaken over the head of a new-born boy if the earlier 

1 In Syria “ ein Baner wird nie ein Sieb nach Sonnenuntergang 
ausleihen ; dies könnte seinen Kiihen schaden ” (Eijüb Abëla, ‘ Beiträge 
zur Kenntniss abergläubischer Gebräuche in Syrien in Zeitschrift des 
Deutschen Palästina-Vereins, vii. [Leipzig, 1884], p. 98). 

2 See also sufira, i. 351. 

3 See supra, i. 583; Westermarck, Marriage Ceremonies in Morocco 

(London, 1914), pp. 195, 196, 199. 4 Infra, p. 390. 
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children of the family have diccl. 1 It is employed as a means 
of producing wind 2 or rain. 3 

Thc ceremonies connected with the growing of other 
cercals, pulse, and vegetables are by no mcans so numcrous 
as those connccted with wheat and barley. One or two havc 
already bcen mentioned, and a few more may be added. 
In Andjra the sowing of maize and durra by preference 
begins on a Tuesday or Friday, two days which, so far as I 
know, are nowhere considered very suitable for the com- 
mencement of the first ploughing season, but on the contrary 
are specially avoided for that purpose. In the same district 
the person who sows these ccrcals must be without trousers 
so that the crops shall grow better; and when his work 
is over it is the custom for thc wife of the farmer to give him 
a good mcal, whether hc be her husband or anybody clsc, 
with a vicw to ridding him of his fatigue. This meal has 
the name ‘dsaf késraf * d ' d j£rû, “ the supper on thc dog’s 4 
pieces of bread In thc ôarbîya the sowcr of maizc or 
durra, but not of wheat or barley, must let the hair grow on 
his head till he has finished his work so that thc crops shall 
prosper. In the same district, on the day when the sowing of 
beans is going to commence, the ploughman takcs up bcans 
with the plough-point, three or four times, and gives them to 
thc mistress of the household to boil. Thcy are then catcn by 
the family ; and although no jâtha is made after the meal, 
its object is no doubt to bcncfit the future crops. This is 
cxpressly said to be the case with the very similar custom 
of the Ulâd Bû'äzîz mentioned above. 

There arc, moreover, certain superstitions and cere- 
monies connected with the vegetable garden. It must not 
be entered by a person who is sexually unclean, as such a 
visit would do harm to it and also to thc person himself 
(Ulâd Bü'äzîz, Andjra, Ait Warâin). Among the Ait 
Warâin women do not work in the tâbJiêrt nor do thcy 
gather vegetables from it. The Ait Wäryâger believe that 

1 Infra, p. 402. a Infra, p. 280. 

3 Infra, p. 270, For the ritual use of the sieve see also ' Index ’, 
s.v. Sieve. 

4 Cf. the English expression “ dog-lired ”. 
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a woman’s presence in a vegetable garden wonld make it 
dry ; and among the Ait Ydsi, I was told, a woman can enter 
it only by force, if she is more powerful than her husband. 
In the Hiaina, on the other hand, if the vegetable garden 
does not thrive, a clean woman is sometlmes asked to walk 
about in it, fiicking the plants with her finger; but a Jew 
is by preference employed for such a task, and this is in- 
variably the case among the Ait Yúsi and the At Ubâhti. 
The reason for these practices may be that a woman is a 
fertile bein'g and the Jews are a fertile race; but the Jews 
are also in a curious manner associated with rain, great 
efficacy being attributed to their prayers for it. 1 In similar 
circumstances the At Ubdhti often bury a fish in thc garden, 
either, I presume, as a charm for fertility or abundance a or, 
owing to the natural connection between fish and water, as a 
rain-charm. In the Hiâina a vegetable garden, an orchard, 
or a cornfield is protected in the following manner against 
vermin, animals, and thieves : a little earth from it is taken 
to a fqi, who reads an incantation over it seven times, and 
the earth is then returned. 

A method of influencing the orchard still deserves notice. 
In the mountains of Northern Morocco, where much fruit 
is cultivated, it is the custom that if women carrying fresh 
fruit meet a band of scribes on the road, they must each offer 
the scribes some fruit, which the latter themselves pick from 
the basket, returning a blessing for the gift. This is 
supposed to benefit the fruit in the orchard. 

The rites and beliefs connected with agriculture in 
Morocco have no doubt a deep foundation in the antiquity 
of the Berber race, that, in some regions of North Africa, 
is known to have cultivated cereals even before the arrival 
of the Phcenicians. 3 They present striking similarities to 
practices and ideas prevalent among peoples on the other side 
of the Mediterranean, 4 and therefore, like many othcr facts, 

1 Infra, p. 255. 1 Cf. supra, i. 590. 

3 Gsell, Histoire anäenne de l'Afrique du Nord, i. (Paris, 1913), 
p. 236- 

4 For rites and beliefs connected with agriculture in Europe see 
Mannhardt, Mythologische Forschungen (Strassburg, 3884}; Idem, 
Wald- und Feldkulte (Berlin, 1904-5); Frazer, Spirits of the Corn 
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suggest a common participation in an ancient Mediterranean 
culture. As an instance of these similarities may loe men- 
tioned customs relating to the handful of corn which is left 
standing last on the field, well known to students of European 
folk-lore and also found in Palestine, where to this day, 1 as 
in times of old, a a portion of the field is left unreaped for the 
benefit of “ the widows and the fatherless ”. In ancient 
Egypt, according to Diodorus, the reapers were wont to 
beat their breasts and lament over the first sheaf cut, while 
at the same time they invoked Isis as the godde'ss to whom 
they owed the discovery of corn. s The first-fruit offering to 
Sîdi Bel ‘Abbas, again, has its counterpart in the tithe from 
the threshed grain which, in Palestine, is still set apart for 
the derwïsh 0 r village priest, 4 as it was for thc ancient 
Levite. 8 

and ofthe Wild (London, 1912) ; Sartori, Sitte und Brauch, ii. (Leipzig, 
1911), p. 53 sqg. ; Rantasalo, Der Ackerbau itn Volksaberglauben der 
Finnen und Esten, mit enisfrechenden Gebräuchen der Germanen 
verglichen (FF Communications ni. 30-32, 55 ; Sortavala & Helsinki, 
1919-24); Skrifter uigivna av Svenska Litteraiursällskapet i Finland, 
vol. clxxxiv. Växtlighetsriter, ed. by Gunnar Landtman (Helsingfors, 
1925). In a learned review of my earlier essay on rites and beliefs 
connected with agriculture in Morocco, Dr. Hammarstedt has pointed' 
out many remarkable similarities to Swedish rites and beliefs ( Fataburen 
[Stockholm], 1914, p. 57 sq.). 

1 Conder, Tent Work in Palestine (London, 1885), p. 329 ; Robinson 
Lees, Village Life in Palestine (London, 1905), i. 146. 

2 Leviticus, xix. 9, xxiii. 22. Cf. Deuteronomy, xxiv. 19. 

8 Diodorus Siculus, Bibliotheca historica, i. 14. 

4 Conder, ofi. cit. p. 330. 

6 Leviticus, xxiii. 10 ; Numbers, xviii. 21. 



CHAPTER XVII 

RXTES PRACTISED FOR THE PURPOSE OF INFLUENCING 
THE 'WEATHER 

In Morocco the failure of thc crops is mostly due not to the 
lack of sunshine or too much rain, but to drought, and to 
avert this danger many different methods are resorted to. 

The orthodox method is to perform the so-called salät 
al-istisqä in the morning at the mufalla, or public place of 
prayer outside the town or village. This ceremony consists 
of two rek'ât, or ordinary forms of prayer, two frofbät, or 
sermons, and one du'â, or supplication in which God is asked 
to send rain. In the prayer, however, the formula of takbïr 
('alläku akbar, “ God is most great ’’) is replaced by the 
phrasc istagfir alläh , " implore the pardon of God ", in 
accordance with the saying of the Koran, “ Ask God’s 
pardon, for he is merciful and will give you abundant rain; 
he has placed the rain as a reward for him who begs forgive- 
ness for his faults ’ ’. After the first fyotba the preacher changes 
his mantle from the right to the left shoulder and vice versâ , 
and the same is done by the congregation. 1 That this. is 
intrinsically a magical act calculated to bring about a chânge 
in the weather is apparent from the statement of the com- 
mentators that it is meant to show God the desire of the 

1 According to some Muhammadan writers the Prophet reversed his 
mantle before he said the two forms of prayer, whereas according to 
others he did so after saying them (al-Buhärï, Sabïh, xv. i, 4, 16 sgg., 
French translation by Houdas and Margais, vol. i. [Paris, 1903], pp. 331, 
337 sg.). 
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faithful to see thc threatening famine “ turned ” into 
abundance. 3 

At Fez Ihe ceremony of the istisqä, locally called slät 
1 -istHsqa , uscd to be pcrformed at the msâlla outside Bäb 
Ft s öh, and I was told that the men went therc with their 
ksä, or toga, put on not, as usual, from right lo left but from 
left to right so that its loose end was thrown over the right 
shoulder instcad of the left. Nowadays, however, the 
istHsqa is not allowed at Fez since its performance is sup- 
posed to cause the death of thc Sultan. According to 
M. Moulicras, who also makes mention of this belief, the 
reason for it is that in 1859, when the last isfîsqa took place 
at Fez, the ceremony was followcd by the death of Mûläi 
‘Abdrrâhman. 2 In other parts of thc country the istisqâ is 
still practised, although I am not certain that it is carried out 
in all its details. It may also happcn that the Jews are callecl 
upon to pray for rain. 3 A story is told that once upon a 
time the Prophet and his disciples asked God in vain to put 
an end to a severe drought; then an old Jew went to a Jewish 
grave, took from it a bone, and, keeping it in his hands, 
prayed for rain together with the other Jews, and two hours 
afterwards a plentiful rain bcgan to fall. 4 The Moors say 
that the prayers of Jews are readily granted by God because 
thcy smell so terribly. 5 

1 For the ceremony of the istisqä sce Bcl, ‘ Quelqucs rites pour 
obtenir la pluie en temps de sécheresse chez les musulmans maghribins ’, 
in Recueil de mémoires et de textes publü en l'honneur du XIV' Congrês 
des arientalistes (Alger, 1905), p. 57 sqq. ; al-Buhärî, xv. I sqq. (vol. i. 
329 sqq.) ; Goldziher, Muhammedanische Siudien, i. (Halle a. S., 1889), 
p. 35 ; Idem, ‘ Zauberelemente im islamischen Gebet in Orientalische 
Studien Theodor Nöldeke zum siebzigsten Geburtstag gewidmet (Giessen, 
1906), p. 308 sqq. ; Wellhausen, Reste arabischen Heidentums (Berlin, 
1897), p. 138 sq.; Doutté, Magie et religion dans l’Afrique du Nard 
(Algcr, 1909), p. 590 sqq. 

. 2 Mouliéras, Fez (Paris, 1902), p. 312 sq. 

8 Cf. Bel, loc. cit. p. 60 sq. ; Doutté, op. cit. p. 593. 

1 Several instances are known of rain-making by means of the bones 
or corpses of dead people. Thus an Armenian rain-charm is to dig up a 
skull and throw it into running water ; and the inhabitants of Ourfa for 
this purpose prefer the skull of a Jew, which they cast into the Pool of 
Abraham (Frazer, The Magic Art, i. [London, 191 r], p. 284 sq). 

5 Cf, Windus, A Journey to Mequinez (London, 1725), p. 62 sq. 
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A very common custom is to walk in procession to a 
saint's shrinc to pray for rain, This custom is found in all 
parts of the Muhammadan world, and many instances of it 
are recorded from the past. 1 In the RaS/j, al-Qartäs we 
are told that in the year 711 of the Muhammadan era, when 
there was a drought in Morocco, the Ameer Abü Sa‘ïd 
performed the salät al-titisqâ with the usual ceremonies, and 
a few days afterwards went with the whole of his army to the 
tomb of Abü Ya'qüb al-Aäqar, where he prayed with such 
fervour that God almost at once sent an abundance of rain. 2 
Nowadays, when rain is wanted at Fez, the 'ulâma , shereefs, 
and other men, assemble at Mûläi Idrîs and walk from there 
barcfootcd and with uncovered heads to the cemetery outside 
Bab Ft 8 öh, where there are many tombs of saints. There 
they faitâlbû l-gaif, " ask for rain ", visiting the various 
shrines, reciting portions of the Koran, and making fâfha. 
At Tangier men and boys walk in procession with flags to 
the shrines of the mujâhédîn outside the town, crying out, 
“ O God have mercy upon us for the sake of the Prophet " ; 
and if rain does not fall similar visits are paid to the tomb 
of Sîdi Mûhâmmed i-Ha dd j, who is the patron saint of Tangier, 
and other shrines. Here also rain is on these occasions 
called, not by its ordinary name Sfâ, but gaif, which means 
an abundant and widespread rain. The Ulld Bû'äzîz in 
Dukkâla take all the little boys and giris of the village to a 
shrine, tie their hands behind their backs, and let them walk 
round the shrine till they get tired. While going round they 
chant, Gétna yâ múlqna ärhâmna yâ mülflna hâya râbbi, 
ta'têna $-Ha u djîna sdifa mttâllfa bein l-ïiômmûs u d-drâ, 
“ Help us quickly O our Lord, have mercy upon us O our Lord, 
hear us God, give us rain and we shall have a variety of crops 
between the chick-peas and durra". Or the huntsmen 
(î r-rma ), who also, like the little children, are considered more 
or less holy, go together to Mazagan, wHere their principal 
colleagues of the town join them ; they then in a body visit 
the various shrines in the neighbourhood, and finally go 

1 Goldziher, ap. cit. ii. 3x2 sg. 

a Raö 4 al-Qartäs, French translation by Beaumier (Paris, 1860), 
p. 561 ry. 
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to that of Sîdi Bûâfi, where they shoot at targets and pray till 
rain comes. In the same province an ox or other animals 
are also sacrificed as 'är for a dead saint " to induce him to 
intercede with God ", and the Koran is read by the scribes ; 
when the procession, consisting of men, women, and children, 
approach the shrine they take off their slippers, and after thc 
recitation of the Koran, when they are going to make fâtha 
and pray for rain, the men remove their turbans. In the 
Garbîya sheep and goats are sacrificed and eaten by the men 
who on simiiar occasions visit the saint or saints of their 
neighbourliood, singing, Mûlâna mülâna yâ sâme' du'âna 
bi fâdlak wa jisânak, lâ fâqta' ärjâna mülâna, nis'du rîdak 
wä 'la bâbqk wäqîfïn, yä rahmânû yâ râkîm, " Our Lord 
our Lord, oh give our invocation a favourable and bountiful 
hearing, do not dcstroy our hope our Lord, we ask for 
your favour and are standing at your door, O merciful, 
O compassionate’ 1 . In Andjra the scribes and schoolboys 
pay a visit to some shrine, sacrifice there a bullock, and 
have a feast on its flesh; the scribes recite the Koran, 
they all remove their cloaks, and the fqï says the salâf 
l-isfisqa, while the others sit and iisten. Among the Ait 
Wäryâger the people go to the mosque of the village or a 
shrine, walk three times round it, sacrifice a sheep or goat, 
and make fâtha. If this does not produce the desired effect 
the more religious members of the community, after thcy 
have said their evening prayer in the mosque, pray there a 
thousand times for the Prophet, each of them keeping count 
of his prayers by placing a pebble in front of him after the 
completion of every hundred. The Shlöh of Aglu sacrifice 
cattle at the tomb of Sîdi Waggag, praying for rain and 
remaining there overnight; they believe that if rain falls 
while they are making the sacrifice the year will be good, 
whereas the absence of rain is a bad omen. 

It is only natural that people who are in the habit of 
appealing to their saints on so many other occasions should 
also do so when a drought threatens to destroy their crops ; 
and in this, as in other cases, they try to secure the assistance 
of the saint by a sacrifice, which in some instances at least 
is not looked upon as a gift to the saint but as 'är, which is a 
VOL. II s 
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magical act implying the transference of a condilional curse. 
There is also another magical element in the sacrifices made 
for the purpose of obtaining rain : the victims chosen for 
them are often black, in imitation of rain-clouds . 1 * The 
walking with bare feet and the uncovering of the heads of 
the persons taking part in the procession have been repre- 
sented as acts of asceticism ; 8 but these practices may also, 
like the alteration of the dress accompanying the salät al- 
istisqä, have been intended to bring about a change in the 
weather, in accordance with the principle of homoeopathic 
magic. This is suggested by the Dukkâla custom of remov- 
ing the turbans and the Andjra custom of throwing off the 
cloaks immediately before the prayer for rain; and a similar 
idea probably underlies certain methods of making rain by 
a kind of masquerading . 3 At Tetuan a she-ass is in a time of 
drought dressed up in women’s clothes and, when it is dark, 
taken about by the women to the shrines of the town with 
prayers for r-ain ; and, as we shall soon see, a dressed-up 
dankey, cow, or sheep also figures in the rain-charms else- 
where in the country. Perhaps the widespread custom of 
dressing up a ladle or other object, of which we shall speak 
subsequently, partly belongs to the same class of customs. 

Islam, which regards dearth as a punishment inflicted 
by God on those who have transgressed his law, recom- 
mends not only prayer but also almsgiving as a means of 
regaining his favour and inducing him to send rain . 4 

1 Cf. Bel, ioc. cit. pp. 65, 91; Doutté, op. cit. p. 588. For other 
instances in which black cows figure in ceremonies intended to produce 
rain see infra, p. 264 jy., and Laoust, Motset choses berbires (Paris, 1920), 
p. 244 sq. 

a Bel, loc. cit. pp. 54, 79. Cf. Doutté, op. cit. p. 589 ; Radf aî-Qarfäs , 
p. 5 & 2 - 

3 In some Algerian tribes “ les paysans font leurs rogations dans 
un déguisement des plus bizarres et transforment la cérémonie en unc 
sorte de mascarade. . . . Dans la région de Palikao, par exemple, des 
hommes s’habillent en femmes et font des danses de femmes avec accom- 
pagnement de joueuts de flûte et de tambourin; d’autres s’enroulent 
dans de vieux morceaux d’étoffe des tentes. La plupart se noircissent 
la figure avec de la suie ou du charbon ” (Bel, loc. cit. p. 80). See also 
ibid. p. 67 ; Doutté, op. cit. p. 586. 

4 Bel, loc. cit. pp. 55, 56, 59, 79. 
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Traces of this belief jn charity’s efficacy in expelling a drought 
are found in the customs of the peasants of Mörocco, Among 
the Ait Yúsi alms ( ssadâqa) consisting of food and money 
are given to the women and children who are walking from 
village to village with a doll for the purpose of obtaining 
rain ; 1 these gifts are then used for a feast in the village 
mosque or at a shrine, where the men also assemble to 
partake of it, and after the meal they all make fâtha imploring 
God to send them rain. Among the Ajt N$ër the women 
who for the same purpose go about with a dressed-up ladle 2 
receive presents of corn, eggs, or a little money, and these 
alms are considered essential for the success of the whole 
ceremony. So also at Aglu eatables of various kinds— 
corn, figs, onions, and so forth—are given to the boys and 
women who are carrying about a dressed-up ladle and pot- 
stick with prayers for rain . 3 All this food-stuff is handed over 
to a woman who has five or six children alive, that is, a 
woman who is particularly blessed, and she makes of it 
tagúlla, bread, and séksú —the iast-mentioned dish, like the 
rest, without butter or oil (presumably on account of the 
antagonism between water and grease), only with the 
addition of water, salt, onions, and turnips, The food is 
then eaten by the children of the village, who have assembled 
in her house, nobody else partaking of the meal; and it is 
believcd that if they play with the food, throwing it at each 
other, the year will be plentiful, whereas if they behave quietly 
at the meal the year will be bad. Among the Arabs of 
'Abda a man rides about from tent to tent and village to 
village, and the people give him sêkstt, salt butter, and 
money in charity. Two or three days afterwards, when he 
has finished his tour, he goes to spend the night at a shrine 
situated in a cemetery, and there also the scribes of the 
neighbourhood and those who gave him food assemble, 
bringing with them a bullock or cow to be sacrificed at the 
shrine. Some old women prepare a meal of the food collected 
by the man, everybody present partakes of it, and the scribes 
recite the Koran. This is done at night, and it is believed 
that rain will fall in consequence. Essentially the same 
1 Infra, p. 266. 2 Infra, p. 266. 2 Infra, p. 267. 
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custom is practised among- the Ulâd Bû'äzîz, who call it 
sadâqa ‘al s-$tâ, “alms for the sake of the rain’’. In Andjra 
all the men, women, and children of a village go to the 
cemetery, each family taking with them a dish of kûsksû, 
which is eaten at the graves of their dead. The women eat 
first; the fqï recites thc salâf l-isfisqa, after which the mcn 
partake of the food, and all the people, even enemies, shake 
hands with each other. The meal is looked upon as charity 
for the dead, and the handshaking means that henceforth 
all will become fricnds, both the living and the dead ; to 
pardon one’s enemies is indeed, .like almsgiving, recom- 
mended by Islam in a time of drought. 1 On these occasions 
it may happen that the men, after they have removed their 
slippers and cloaks, form a ring round the graves, while the 
scribes and schoolboys are praying for rain; and I am told 
that all the people of the village must be present, since it is 
supposed that there may be among them some holy person 
whose prayer will be heard by God. It should be added 
that when the schoolboys walk to the cemetery or, as in the 
case mentioned before, to the shrine, they carry on their 
heads their writing-boards (Iwä#) with some passages of the 
Koran written on them, and sing, Gdiyfû ûgâiyfä bîha, râbbi 
1-hbïb yä rwîha, " Ask for rain and ask for rain with the aid 
of it (the writing-board), dear God, oh give it drink". 

So’also among the Ait Warâin the schoolboys, who with 
their master visit shrines and the graveyard in order to make 
rain fall, carry on their heads their writing-boards and sing, 
Gétna yd m-ägët gétna ya rdbbi, “ Help us quickly O helper, 
help us quickly O God ”. After this all the boards are hung 
up in a tree in the cemetery, and the same night rain will 
inevitably fall—indeed, so certain are they of this that my 
informant would not even consider my question, how long 
the boards were to be left in the tree if rain should not fall. 
A widespread method of producing rain, which I have 
found prevalent among the Arabs of Dukkâla, the northern 
Jbâla, and the Shlöh of Amzmiz, is to write some passages' 
of the Koran on a writing-board with the characters dis- 
jointed and without dots, and then to hang it up on the roof 
1 Bel, loc. cit. p. 55. 
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of thc village mosque or on thc top of its minaret (if it has 
any) or in a tree outside thc mosque or close lo a shrine. 
Among the Iglfwa the characters are written with the usual 
dots although thcy are disjointed, and the board is hung in a 
very high evergreen tree, where it is left till rain falls. I 
was told in Dukkâla that God sends rain at once because he 
does not like to see his own words written badly; but this 
explanation is no doubt an after-thought. As we have noticed 
above, it is common in magical writings to leave out thc dots, 1 
and the disjointed characters may have been intended to 
imitate rain-drops. 

Homosopathic magic is frequently resorted to for the 
production of rain, and of all practices belonging to this 
class none are more common than those which are based 
on the association between rain and water or otljer fluids. 
At Tangier, when the men and boys comc back from the 
ceremony at the mujâhédïn , the people pour water over them 
from roofs and windows. At Mogador I was told that in 
the year previous to my visit to that town the same had bcen 
done to the women and children who ran along the streets 
crying out, “ The barley is thirsty, God give the barley 
water ’’ ; while the men were praying to God for rain in the 
mosque. In Dukkâla the schoolboys go from tent to tcnt 
praying to God for rain ; the women give them milk to 
drink and then throw water ovcr them. In Andjra, while 
the men are standing round the graves and recitations from 
the Koran are being made, the women fetch water from a 
spring or well and drench them with it; and when the scribes 
and schoolboys return from the shrine where they sacrificed 
a bullock, they pour water over each other as they pass a 
spring or river. On the same day the women dress up a 
she-ass like a bride and take it to a spring, where an old 
woman of the company gives it water to drink; it has been 
fed on barley and straw in the early morning so that it shall 
be thirsty. When the donkey has finished drinking, the old 
woman passes the vessel with whatever water is left in it 
to the other women, who fill their mouths from it and spit out 
the water on the donkey. This, I am told, has the same effect 
1 Supra , i. 217. 
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as pouring water ovcr a saint, since the dressed-up donkey 
has the baraka of a bride. They then go with the animal to 
a watery and muddy place, which is believed to be haunted 
by jnün. There one of the women, who was once a widow 
or divorced wife but was afterwards married to a bachelor 
and still remains his wife, is tied up and thrown into the mud, 
and the same is done with the donkey after the clothes have 
been removed from it. Water is poured over both of them, 
the drenched woman is tied to the donkey, and they are thus 
brought back to the village, while the women all the way 
are praying to God for rain. 'Until these prayers are 
fulfilled the woman and the donkey are not allowed to eat, 
and the woman besides, though freed from her bands, must 
spend her nights in the open air with her head uncovered and 
her hair dishevelled. It is interesting to notice in this 
connection that fasting, like prayer and almsgiving, is one 
of the practices recommended by Islam for the purpose of 
obtaining • rain ; 1 but considering the circumstances in 
which it occurs in the present case, it almost looks as if this 
change of habits were supposed to cause rain for a similar 
reason as the change in the appearance. The dishevelling 
of the hair may be a female counterpart to the male custom 
of removing the turban ; but we shall later on see that the 
fluttering of the looscned hair is also believed to produce 
rain, and this would explain why the woman has to remain 
out-of-doors till the drought has come to an end. A much 
simpler custom practised for a similar purpose in Andjra is 
for boys to go to a spring and gargle with its water. 

A common method of producing rain is to take a holy 
man to the sea or a river or spring and thoroughly drench 
him there, and should he make resistance his hands are tied 
behind his back. It is considered essential for the success 
of this ceremony that he should be an irritable person ; as 
we shall soon see, noise or violent movements are character- 
istic of certain rain-charms, and I was told that rain is 
produced by the curses of the drenched man. 2 But he is also 

1 Bel, loc. cit. pp. $6, 59, 80. ' 

2 In some parts of lndia cu,rses are supposed to cause rain (Frazer, 
op. cit. i. 278). 
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askecl to pray for rain, and whcn drenching him the people 
implore God to have mercy upon them. Once when my 
friend Sîdi ‘Abdsslam went with his sister to visit his relatives 
in a village in the Garbîya, the people poured water over the 
young woman, who had a reputation for holiness ; and soon 
after it began to rain. In various places attempts are made 
to ensure an adequate supply of rain by sprinkling a bride 
with water, 1 or by offering her water which she sprinkles on 
the people round her, 2 or by throwing the grit removed from 
the wheat which is to be used at a wedding into a spring, 
river, or water-course. 3 Among the Ait Yúsi, women 
engaged in weaving think they can make rain by removing 
one of the pegs (sing. tagusf) of the web (aztta) from its 
socket and pouring water into the hole. At Fez the following 
ceremony is practised for the purpose of obtaining rain by 
the men of the Tlemcen colony residing in that town. They 
collect a large number of .little pebbles, 4 which they put in 
palmetto baskets, and go with them in the evening to the 
shrine of Sîdi 'Äli ben IJärâzem outside Bäb Ft’öh, where 
they have supper together, recite a verse of the Koran over 
each pebble, and then sew up the pebbles in the baskets. 

1 Westermarck, Marriage Ceremonies in Morocco (London, 1914), 
pp. 180, 190, 203, 209, 216. 

2 Ibid. pp. 198, 216. 3 Ibid. pp. 90, 93 sq. 

4 M. Eugêne Aubin (Descos), who also mentions this ceremony in his 
book Morocco of To-day (London, 1906; p. 333), gives seventy thousand 
as the number of the pebbles, and says that they are arranged in seventy 
sacks. The custom of making rain by throwing stones into a rivcr is 
found at Tlemcen (Bel, loc. cit. p. 70). In Tripoli “ on creuse des fossés 
et l’on y jette soixante-dix outres dont chacune doit contenir mille petites 
pierres ” (de Mathuisieulx, A travers la Trifolitaine [Paris, 1903], p. 70). 
“ The Turks of Armenia make rain by throwing pebbles into the water. 
At Egin the pebbles are hung in two bags in the Euphrates; there should 
bc seventy thousand and one of them. At Myndus in Asia Minor the 
number of the stones used for this purpose is seventy-seven thousand, and 
each of them should be licked before it is cast into the sea ” (Frazer, 
op. cit. i. 305). M. Doutté [op. cit. p. 587 sq.) justly observes, “ Probable- 
ment les cailloux représentent la terre durcie par la sécheresse et en les 
immcrgeant on force la pluie h. venir détremper le sol ”. In connection 
with the custom of licking the stones it may be mentioned that at Tangier 
a girl who wipcs the dish from which she has eaten with her finger and 
then licks the finger is supposed to have rain at her wedding ; and there 
is a similar belief with regard to a boy. 


264 


RITUAL AND BELIEF IN MOROCCO 


CHAP. 


Whcn this is done they carry thcm to Ihc bridge over the 
Sbü and throw them into the water, afterwards returning to 
the shrine to pass the night there ; but before they throw 
the baskets into the river they take care to fasten them to the 
bank with pegs and ropes so as to be able to remove them 
in case the rain should be too plentiful. In the same town, 
if rain falls on the blue flag which every Friday morning is 
hoisted on the minaret, it is believed that it will continue till 
the next Friday. 1 

In some cases the shedding of tears or ceremonial weeping 
is supposed to act as a rain-charm. In the Andjra cercmony 
just described the women, before they give water to the 
donkey to drink, weep over the heap of rubbish which has 
accumulated on the edge of the spring through the yearly 
cleanings of it, and at the same time pray to God for rain. 
While I was staying at Amzmiz in the Great Atlas I was told 
that rain had been caused to fall at Lâlla Tâkërkust, a 
neighbouring holy place of great repute, by two boys being 
taken twice round its shrines with their hands tied bchind 
their backs and tears running down their cheeks, The 
weeping of children likewise forms part of a rain-making 
ceremony practised in the öiâina, the details of which will 
be given below. Among the Ait Hâssan, a subdivision of 
the Ait Warâin, the women go with a black cow to the 
mosque and cemetery and take it about until it makes water, 
after which they sprinkle the little boys who accompany them 
with the urine of the cow, and pinch them so as to make 
them weep. 

In many other instances a ceremony is performed with a 
black cow, the urination of which is looked upon as a sign 
or a cause of rain. 2 Among the Mnâsära the animal has 
a turban tied round its horns and is thus taken seven times 
round a shrine ; if it makes water there will be rain, if not 
the drought will continue. In Dukkâla the women of the 

1 Ia Andjra it is believed that if it rains oix a Friday there will be rain 
every day till the following Friday. Cf. al-Bubärï, op. cit. xv. 6 sgg. 
(vol. i. 332 sgg.). 

2 M, Bel (loc. cit. pp. 66, 97) mentions an instance of this from 
Algeria, and another case from the same country in which the urinalion 
of a ewe or lamb is regarded as a sign of rain. Cf. infra, p. 271 sq. 
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village dance and sing round a blaclc cow at night; if it 
urinatcs at once rain will soon fall, whercas the Ionger it 
takcs till it does so the longer thc dry wcather wiü Iasl. 
Among the Ait Mjild a black cow is dresscd up as a woman 
and taken about in the village and three timcs round the 
mosque, accompanied by men, women, and childrcn. 
Among the Ait Ndër the men at night take a black cow 
seven times through the village, and the inhabitants of the 
tents they pass throw water over it; if it urinates during this 
tour the people belicve that rain will soon fall, whereas in 
the opposite case they “ leave the matter in the hands of 
God ”, In Andjra it is supposed that if on thc day when 
the autumn ploughing commences the pair of oxen drawing 
a plough make water simultaneously, there will be rain on 
that or the following day and the year will be rainy. 

In the fliâina, again, a ewe which is still so young that 
it has not yet lambed is after sunset draped with a woman’s 
shawl and taken to a shrine by a party of men, who sing timc 
after time, Ya llâh négdiu m-mgârëf ya llâh n-nâu S-éärf, 
‘ ‘ O God we shall set light to the ladles, 0 Gocl very much rain ’ ’. 
By this they hope to frighten thc ewe into urinating ; and 
after it has done so they sing, Äf-fdila 'atsâna githa yä 
mulâna , “ The bean is thirsty, help it quickly O our Lord 
In this case a rain-producing effect is evidently ascribed not 
only to the urination of the drcssed-up animal but also to 
the mentioning of ladles in the song. Among the same 
people when rain is needed, the women and children visit the 
shrînes of the village with a pitch-fork ( médra ) dressed up as 
a bride, singing, T*agúnja yä mârja ú lli tlâbt'i râh ja> 
“ T s agúnja O mother of hope, 1 and what you asked for, see 
there it comes At the shrines the women pinch the 
children to make them weep ; from there they go to a spring 
or well, hold T s agúnja over it without allowing it to get 
wet, and unexpectcdly splash water over the children so that 
they again begin to weep. This is done in the evening in 


1 The word mirja , which I, like M. Doutté {Merrâkech [Paris, J90 


p. 383), translate “ mother of liopc ”, has perhaps been inventpd'.for VlÜis 
occasion owing to its phonetical resemblance to mêrja, whiph -rpéans 
shallow lake. { f1 

«>• 
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ordcr that it may not bc secn by the men and youths. Thc 
name T s agünja is derived from the Berber word agunja. or 
agenja, which means a ladle, and is given to the drcssed-up 
pitch-fork because in the original Berber rite a ladle is uscd, 
owing to its connection with fluids. 

The custom of using a ladle as a rain-charm is common 
among the various Berber groups. Among the Ait Wäryâger 
in the Rîf the women dress up a wooden ladle ( 'agänja ) in 
women’s clothes and walk with it to the village mosque or 
some shrine, praying for rain. So also the At Ubâjjti 
dress up a ladle as a woman and take it about to shrines, 
singing, Allah n-nü n-nü âllah n-nü n-nä, âllah ma fîha 
<jü, âllah n-nä Jt-Särf, âllah negdiu m-mgârëf, a n-nü 
z-z?lzâla haS t'äis l-häjjâla, " God rain rain, God rain rain, 
God there is no light in it, God very much rain, God we shall 
burn the ladles (that is, give us so much rain that we cannot 
even go out and fetch fuel but have to burn our ladles), 
O thunder-shower, [fall] so that the widow shall remain 
alive ”. Among the Ait Sâddën the women dress up a 
wooden ladîe ( agenja ) as a bride and tie -it to a bamboo cane 
or some other stick, after which they carry it round to the 
shrines of the neighbourhood, singing, A Talgúnja yâsi 
uraunênnem s îgfënna, gir i râbhi, y ânzar âtkker jüg^a, 
" O Talgúnja, raise the palms of your hands towards the 
sky, call to God, O rain may the grass grow Among the 
Ait Yúsi a bamboo cane is dressed up as a bridc, with a 
ladle tied crossways on it to represent the arms. This 
puppet, called Tlgénja, is for a day or two taken about 
from village to village and shrine to shrine by women and 
children playing the tambourine ( allun ), singing, dancing, 
and clapping their hands, and, as has been said above, they 
receive alms at the places they visit. Among the Ait Ndër 
the women walk about in the village and perhaps go to 
neighbouring villages as well, with a large ladle dressed 
up as a bride, singing, Agênja a bârrja , â rbbi uiânäg âmar, 
“ Ladle 0 master of hope, O God give us rain ”. They also, 
as we have seen, receivc alms, with which afterwards a feast 
is made, The Ait Warâin give the name of tâslit û n mar, 
"the bride of the rain”, to the dressed-up ladle which, 
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atlached to a bamboo stick, is carricd by thc womcn to Lhc 
cemetery of thc village and ncighbouring shrines. Among 
the Shlöh the dressed-up ladle is equally common as a 
rain-charm. At Amzmiz it is the custom to throw it into 
a river, pond, or spring, after it has been carried about from 
one shrine to another with prayers for rain. At Dcmnat the 
people pour water over the boys who go from house to house 
with a ladle dressed up in cloth, and present them with flour. 
Among the Iglfwa, when the ladle ( ag&njd ), fastened to thc 
end of a bamboo stick and with a piece of cloth tied to it 
like a flag, 1 2 is taken to a shrine, the children pray, A Tlgûnja 
a morja, a râbbi dwid ânzar, “ 0 Tlg&nja, O mother of 
hopc, O God give rain ”. At Aglu a wooden ladle (agúnja) 
and a pot-stick (üffal) are togcther draped with the head- 
wrap ( a'broq ) of a woman who has never given birth to a 
child, the turban ( rrsza ) of a man who has never had more 
than one child, and the turban of another man who has nevcr 
married. Fastened to the top of a bamboo stick, this puppet, 
called Blgânja, is carried from house to house by boys and 
women who pray for rain and who also, as has been 
already said, receive corn, figs, and other eatables, of which 
a woman blessed with a large family prepares a mcal for 
the children. The bamboo cane with the ladle and pot- 
stick is, like the food-stuff, handed over to thc woman, who, 
with a prayer for rain, places it on the roof of her house aftcr 
she has loosened the married man's turban ; it is believed 
that if the wind makcs the turban fiy there will soon be rain, 
whereas in the opposite case the drought will continue. It 
should be added that the woman herself must have her hair 
uncovered and dishevelled, and that it is also regarded as a 
sign of rain if it flutters in the wind. a 

The custom of using a ladle as a rain-charm is found 
not only among the Berbers but among the Arabic-speaking 

1 M. Laoust suggests {op. cit. p. 230) that the frequent use of bamboo 
canes in the present conncction is due to the fact that they particularly 
grow iu humid places. 

2 Since the first publication of the above facts, in 1913, similar 
customs among various other Berber tribes have been mentioned by 
M. Laoust in his Mots et choses berbêres, p. 204 sqq. 



268 


RITUAL AND BELIEF IN MOROCCO 


CHAP, 


people as well, 1 In the Garbîya the women dress up a large 
wooden ladle as a woman and carry it to a sîyïd, singing, 
Agunja tâlbet r-rja, isabbdh. a mülâna be I-Ita, “ Agunja 
asked for hope, make the morning rainy, O our lord ”. In 
Dukkâla the women likewise dress up a ladle as a woman or 
a bride, and take it about from tent to tent dancing and 
singing, Tagénja hdllet râsha, yâ râbbi tbëll fi^âsha, 
“ Tagénja has loosened her hair, 2 0 God mayest thou wet 
her ear-rings But they may also make use of an ordinary 
piece of wood instcad of a ladle and carry this to a 
neighbouring shrine, where they place it in a standing posi- 
tion and dance and play round it singing as before. The 
same words are sung among the Mnâsära when a dressed-up 
ladle is carried to a shrine for the purpose of obtaining rain. 
At Marrâksh, when men, women, and boys walk without 
shoes to Sîdi Bel ‘Abbas' hdlwa on the hill Gîliz outside the 
town t a pray for rain, a wooden ladle fastened to the top of 
a bamboo cane and decorated with a flag—the so-callcd 
T s enôgja—is carried in front of the procession. At Fez the 
women dress up a bamboo cane in female clothing, take it 
up to the roof of a house, and sing there, Gânja Mennâna jib 
ïfa gärbâna, “ Gânja Mennâna, bring rain quickly ’’. Among 
the Tsül the women tie a ladle crossways on the handle of a 
shovel used for winnowing, dress them up as a woman, and 
walk with this puppet, which they call Mânta, from shrine 
to shrine, taking it three times round each place, singing, 
Â Mânta l-garrâba jib ïfa eerrâba, némii m'ak le l-gâba, 
mâ nsib fein neddêrraq, " O Mânta the stranger, 3 bring rain 
quickly, I shall go with you to the thicket, I shall find no place 
where to sheltcr myself In the same tribe women for a 
similar purpose go to a place where they cannot be seen by 
men and play there, in a state of complete nakedness, a game 
of ball called ïérra with wooden ladles. In this case, how- 

1 M. Doutté ( Merrâkech , p. 383) mentions its occurrence in tlie 
Rahâmna and M. Bel (loc, cit. pp. 64-67, 71, 85 sq.) in certain parts of 
Algeria. 

8 Notice the cases mentioned in this chapter in which the actual 
dishevelling of a woman’s hair serves as a rain-charm. 

3 I take l-garrâba to stand for l-grtba so as to rhyme to serrâba and 
l-gâba. 
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ever, it seems that the rain-producing effect is ascribed not 
only to the ladles but to the game itself. 

Thc dressed-up ladle is a widespread rain-charm in 
North Africa, and the Berber name given to it evcn among 
Arabic-speaking people may be taken as a mark of its 
origin. Dio Cassius testifics that magical rain-making was 
practised by the inhabitants of Libya. 1 According to some 
modern writers the puppet represents an ancient goddess— 
either a rain-goddess, 2 or a personification of the earth con- 
ceived sometimes as the terra mater and sometimes as a 
bride who is doomed to sterility unless fecundated by the 
rain. 3 As to these conjectures it may be observed that the 
personification of a natural phenomenon does not necessarily 
imply deification ; that thc Berbcr word for a bride, taslït 
or tislit, is also used for a puppet; 4 and that effigies or dolls 
figure in the rain-charms of various peoples, 5 6 for example the 
Arabs of Moab 8 and other inhabitants of the same ncigh- 
bourhood. 7 In any case there can be no doubt that the use 

1 Dio Cassius, Historia Romana, Ix. 9. 

2 This opinion has been expressed by M. Bel (loc. cit. p. 86 sg.) 
and M. van Gennep, ( L’état actuel du frobüme iotémigue [Paris, 1920], 
p.2i8n.). The existence of aDeaCaelestis maybe inferred from a frag'ment 
in Duris Samius ( Historiae , 34 ; in Fragmenta Historicorum Graecorum, 
ed. by Müller, ii. [Parisiis, 1848], p. 478). In the Roman period this 
goddess appears under the title of Dea Nutrix ( Corpus Inscriptionum 
Latinarum, vol. viii. Inscriptiones Africae Latinae [Berolini, 1881- 
1904], no. 2664 ; cf. ibid. no. 8245); and it would seem that it was 
this goddess, in her Punicized form, whom Apuleius ( Metamorfhoses, 
xi. s) characterises as “ rerum naturae parens, elementorum omnium 
domina ”. See Bates, Tke Eastern Libyans (London, 1914), p. 203. 

8 Laoust, op. cit. especially pp. 214, 226 sqq. 

4 Cf. ibid. p. 240; Herber, 1 Poupées marocaines ’, in Les archives 

berbéres, iii. (Paris, 1918), p. 68. 

6 Frazer, op. cit. i. 275 sq. 

a Jaussen, Coutumes des Arabes au pays de Moab (Paris, 1908), p. 
326 sqq. Cf. Clermont-Ganneau, ‘ Traditions arabes au pays de Moab ’, 
in Journal Asiatique, ser. x. vol. viii. (Paris, 1906), p. 365 sqq. 

7 Among the Greek Christians of Kerak in Palestine, whenever there 
is a drought, a winnowing-fork is dressed in women’s clothes and carried 
from house to house by girls and women singing doggerel songs (Curtiss, 
Primitive Semitic Religion To-day [London, 1902], p. 114). In Syria, 

“ wenn eine längere Trockenheit eintritt, so nimmt man zwei Stöcke, 
bindet dieselben kreuzweise zusammen und zieht ihnen die Kleider eines 
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of a ladle as a rain-charm is due to its connection w|th fiuids. 
The same connection has led to the belief that if an unmarried 
person eats food from a pipkin with a ladle, there will be rain 
at his or her wedding (Hiâina, Temsâmän). 1 On the other 
hand, if a person beats another with a ladle there wiil be no 
rain (Temsâmän) ; 2 in such a case the ladle is, contrary to 
its designation, used for a “ dry ” purpose. 

In various cases mentioned above a method of producing 
rain is to raise the wind—by the fluttering of a woman’s 
dishevelled hair or of the loosened turban of a man, or by the 
use of a flag. 3 A similar idea underlies some other rain- 
charms. Among the Ait Warain, when a person wants to 
spoil an enemy’s wedding with rain he plays on a sieve, which 
is also a method of making the wind blow. In Andjra the 
jaw-bones of a sheep sacrificed at the Great Feast are sus- 
pended from a tree or a house-top or the end of a bamboo 
cane, as it is believed that when the wind makes them rattle 
there will be rain. In these cases, however, we have to 
consider not only the raising of the wind but also the homceo- 
pathic effect of the sound. Noise may act as a rain-charm. 
The prayers for rain are often exceedingly loud ; the efficacy 
of crying may be not merely due to the tears ; much bellow- 
ing of cattle or bleating of sheep or goats produces rain 
(Andjra). Violent movements may have a similar effect. 
If the cattle are capering rain will fall ( 'jbid .). In a rain- 
making rite mentioned above it is regarded as good fäl if the 


kleinen Kindes an. Diese Art Puppe, welche man schôschballî nennt, 
muss von einem Derwisch durch die ganze Stadt getragen -werden. 
Eitie Schaar Kinder folgt hinten nach, welche singen: schôschballï, 
schöschballï, wir gehen nicht weg, bevor wir nass geworden sind ” 
(Eijüb Abëla, ‘ Beiträge zur Kenntniss abergläubischer Gebräuche in 
Syrien’, in Zeitsckrift des Deutschen Palästina - Vereins, vii. [Leipzig, 
1884], p. 94). 

1 I have also heard that the same will happen if an unmarried person 
eats food directly from the pot in which it was cooked (Fez, Ait Wardin, 
Ait Wäryâger). 

2 In other cases it is said that it is bad to beat a person with a ladle 
(^idina), or that if an unmarried person does so he or she will never 
marry (Ait Ndêr). 

8 For the use of flags as rain-charms see also Laoust, oj>, cit, 228 sqq. 
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children .throw food at each other. 1 And games of ball 2 
and tugs of war are frequentiy supposed to bring about rain. 

Among the Ait Warâin two or four naked women play a 
kind of hockey—not like the women of the Tsöl with ladles, 
but with sticks—for the purpose of obtaining rain. Among 
the Ulâd Bû'äzîz some good old women play at ball when 
rain is wanted, whilst in the Hiâina in similar circumstances 
the men of two neighbouring villagcs have a football match 
in the afternoon, after which they drape a ewe with a woman’s 
shawl, as has been said above. Among the At Ubâ{jti it is 
the custom for men and youths in spring to play at ball with 
sticks, as a means of producing rain. It may be asked why 
games of ball are supposcd to have a rain-producing effect. 
An explanation given me by an old Arab was that the 
ball is dark like a rain-cloud, but this only seems to express 
part of the truth. Among the Tsül the men play at ball 
to put a stop to a long-continued rain, the scribes and 
students playing with the feet and othcr men with sticlcs ; 
and I was told that in Andjra one game of ball is played to 
obtain rain and another to obtain dry weather. From these 
facts we may conclude that the essential function of playing 
at ball as a weather-charm is to bring about a change in the 
weather through the movements and changing fortunes of 
the game. In this respect it is like the tug of war, which is 
also supposed to influence the weather sometimes in one 
direction and sometimes in another. Among the Iglfwa 
of the Great Atlas it is resorted to as a method of bringing 
about rain; 3 the men pull at one end of the rope and the 
women at the other, and while they are pulling one of the 
men suddenly cuts the rope so that the women tumble down 
and show their nakedness. The manner in which tbia pro- 
cedure was described almost made it appear to me as if the 

1 Supra, ii. 259. “ Chez les Sejrtra (Oran), il y a une ouatda (banquet) 
de la phiie, au cours de laquelle on se jette des boulcs de boue *■ (Doutté, 
Magie et religion dans l'Afrique du Nord, p. 587 ; Idem, Merrâkech, 
p. 387 sq.). 

2 Cf. Doutté, Merrâkech, p. 322 sqq .; Idem, Magie et religion 
dans l'Afrique du Nord, pp. 554, 587 ; Laoust, op. cit. p. 242 sq. 

3 See also Laoust, op. cit. p. 244 (Imsfiwan); Doutté, Merrâkech, 
P- 387. 
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exposure of the urinary organs of the women formed an 
essential feature of the rite, owing to an association of ideas 
already familiar to us. The Ait Warâin likewise practise the 
tug of war ( djbäd n úsgun ) as a rain-charm, and among them 
not only the men but also the women now and then let the 
rope go so as to upset the other party. But among the Tsöl 
a tug of war, which they call jübbîd hbel, is performed with a 
view to influencing the weather in a very different manner: 
it is arranged by men and women on a moonlight night in 
the autumn when there are rain-clouds in the sky and the 
people want sunshine in order to dry their figs and grapes. 

The suggestion has been made that ceremonial combals 
for the purpose of producing rain occurred among the ancient 
Libyans. According to classical writers the Auseans, in the 
district about Lake Tritonis, worshipped a goddess spoken 
of as “ Athena ”, who had a sanctuary dedicated to hcr. 1 * 
Herodotus states that the Ausean maidens kept year by year 
a feast in honour of this goddess, whereat their custom was 
to draw up in two bodies, and to fight with stones and clubs ; 
and if any one of them died of the wounds she receivcd she 
was declared to be a false maiden. 8 Mr. Bates maintains 
that thc significance of the combat is not hard to divine : “ it 
was a rain-ceremony in which was acted the strife between 
drought and rain ”. 3 St. Augustine speaks of an ancient 
feast called the Caterva , celebrated every year at a fixed time, 
at which the inhabitants of Caesarea, divided into two camps, 
fought with stones. 4 * In neither case is the meaning of the 
rite disclosed to us ; and, as we have seen, ceremonial 
contests may serve other purposes than that of producing 
rain. 

There are, finally, certain rain-charms which depend on 
the close association between rain and the crops. At Tangier 
I heard that when other methods of making rain have failed, 
the people try to find a holy fool carrying barley or wheat 

1 Scylax, Perijlus, i io. 

a Herodotus, iv. 180. Cf. Pomponius Mela, De chorographia {situ 

orbis), i. 7. 3 Bates, op. cit. p. 204 sq. 

4 St. Augustine, De docfrina Christiana, iv. 24 (53) (Migne, Patro - 

logiae cursus, xxxiv.-xxxv. [Parisiis, 1845], col. 115). 
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under his cloak; if they find one they take the corn and 
throw it on the ground, with the result that rain will certainly 
fall on the following night. At Demnat it is an old custom 
that bcfore the people go to the msâlla to pray for rain the 
scribes assemble at the place where wheat and barley are 
sold to recite the Koran and make Jâtha and have a meal 
together ; a saint is said to be buried underneath a stonc in 
that place, but my informant told me that the scribes go 
there not only for the sake of the saint but for the sake of 
the corn. In the samc little town, as we have seen, the boys 
who walk about with a dressed-up ladle are prescnted with 
flour; and the At Ubâhti believe that unmarried persons 
who eat flour will have cold and rainy weather at their 
weddings. It is quite possible that the dressed-up winnow- 
ing-shovel and pitch-fork, which play such a conspicuous 
part in ccrtain customs mentioned above, 1 are not meant as 
mere passive representatives of the thirsty crops but as 
actual rain-charms, 2 3 side by side with the ladle which is 
attached to the shovcl or the shedding of tears and the 
ceremonies at the spring ; indecd, this is suggested by thc 
fact that the pitch-fork is called by the same name as is in 
other cases given to the dressed-up ladle. Among the Ait 
Temsâmän the womcn and children carry about a peel used 
in the baking of bread ( tajarrah* ), dressed up as a bride 
(.täsrit ‘), singing, Gêtna gétna yâ llah s únzar inïâ'ällah, 
“ Help us help us quickly, O God, with rain, if God will ”. a In 
Andjra, if rain is wanted at the time when durra is sown, the 
ploughmen turn their ploughs upside down so that the points 
are directed towards the sky, and leave them in that position 
until it begins to rain ; or, if this proves ineffective, they go 

1 Su$ra, ii. 265, 268. 

8 With reference to the dressed-up winnowing-fork at Kerak in 
Palestine (see supra, ii. 269 n. 7), of which we are not told that it is 
brought in contact with water, Frazer remarks (ap. cit. i. 276) that the 
charm would hardly be complete without this feature; but this remark 
does not necessarily hold good if the winnowing-fork, instead of being 
a mere representative of vegetation, is itself looked upon as a positive 
means of producing rain, 

3 Cf. Biarnay, Êtude sur les dialectes berb'eres du Rif (Paris, 1917), 
p. 174 sqq. (Ibqqdyen). 
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to the shrine of the patron saint of the village and place their 
ploughs therc as âr on the saint. A servant of mine, a native 
of the Shäwîa, told me that his people use their ploughs as 
rain-charms by turning the points in the direction from which 
they hope rain will come, whilst their neighbours, the Z'air, 
try to obtain rain by ploughing in the ground without a 
plough-point. According to a story related by M. Bel, 
Mûläi ‘Abdrrâhman, whcn he was going to perform the 
istisqâ outside Fez, stopped on his way at the sight of a man 
ploughing his master’s field, took hold of his plough, made 
three furrows with it, and implored God to send rain ; in 
the same moment a storm broke out and the rain lasted for 
three months, that is, as many months as furrows madc by 
the Sultan. 1 We have previously noticed the belief that if the 
ploughman shouldremove the carth from the plough-share with 
water, there might be so much rain that he could not plough. 8 

While ploughs and ploughing thus figure in the rain- 
charms, they also, curiously enough, do so in the ceremonies 
performed for-the purpose of stopping an over-supply of rain. 
The reason for this may be that, however desirable rain is 
for the crops, the ploughing is generally done in dry weathcr; 
but at the same time it cannot escape our notice that the. 
ploughing which is intended to make the weather dry is of 
an altogether absurd and impossible kind. In Andjra a 
looking-glass, which, as we shall see, is by itself used as a 
dry-weather charm, is for the same purpose sometimes laid 
on the top of a plough and sometimes on a brass pestle placed 
outside the house in a standing position ; there can be little 
doubt that the latter object, like the Iooking-glass, is chosen 
on account of its shiny appearance, and this gives additional 

1 Bel, loc. cit. p. 63. The following method of procuring rain is 
found among the Muhammadans of Syria :—“ Nachdem sie ihre Kleider 
verkehrt angezogen hahen, begeben sie sich in Procession, unter dem 
Absingen von geistlichen Liedem, vor die Stadt. Beim ersten Felde, 
das in der Nähe eines Heiligengrabes liegt, angelangt, lassen sie ein 
Paar Ochsen kommen; diese wcrden an den Pfiug gespannt, und man 
bittet die Spitzen der Geistlichkeit, den Acker zu bepflügen. Di'ese 
Ceremonie wird gewöhnlich dreimal wiederholt, und die Muslimen 
glauben fest an den guten Erfolg derselben ” (Eijüb Abëla, loc. cit. p. 94). 

a Supra, ii, 219. 




XVII 


THE WEATHER 


275 


support to the assumption that the plough, also, in the 
analogous case is regarded as a means of stopping the rain, 
At Fez, with the same object in view, a woman lies down 
on her stomach with the palms of her hands turned upwards, 
and another woman pushes a plough without its point along 
her back; the expanded hands are said to represent sunshine, 
but it is obvious that a magical effect is also attributed to 
the “ ploughing ”. A widespread method of stopping or 
preventing rain is to plough with two cats “ yoked ” to a toy- 
plough ; I have found this custom among the Arabs of the 
Mnâsära and Garbîya, among thc Brâber of the Ait Warâin, 
and at Mequinez. 1 In the spring of 1910, when I was staying 
in Fez, it was reported there that a woman at Mequinez had 
just becn put into prison because she had ploughed with cats 
and sown salt, repeating the words, L-gtöt ma iharfû si, 
l-mêlha ma tenbét H, St‘a ma tteh, H, " The cats will not 
plough, the salt will not grow, rain will not fall ”, It was 
said that she had been bribed to do so for four dollars a day 
by a man who had a large quantity of corn and conseq.uently 
wantcd its value to rise. In the éarbîya I was likewise told 
that the ploughing with cats is an act of sorcery only done 
for wickcd and selfish purposes. 

In this cercmony, also, there is another rain-preventing 
factor besides the ploughing, namely, the cats, which are 
well known to have a great dislike for rain and therefore 
are made use of in ceremonies intended to stop it, a Thus 
among the Ait Sâddën, when there is too much rain, a woman 
takes a cat, ties up its legs to prevent it from doing harm or 
running away, and beats it, saying, Ssäbb ssäbb 'âmmar 
S-Sta ma ssabb, “ Ssäbb $säbb (the exclamation generally used 
for driving away a cat), the rain will never fall ”. Like the 
cat the fowl, which is also much afraid of rain, sometimes 
figures as a dry weather charm. Among the Igllwa, when 
it is raining at a wedding, a hen is thrown out through the 

1 See also Doutté, Merrâkech, p. 391 (Marrâksh). 

a See also Laoust, op. cit, p. 252. In the Malay Archipelago cats 
are, on the contrary, frequently made use of in ceremonies intended to 
procure rain; but in these cases they are invariably drenched -with 
water, ducked in a pool, or thrown into a stream (Frazer, op. cit. i. 289, 
291). 
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window of the house, and some sort of magic is then practiaed 
with it by a woman. In Andjra women try to make the 
weather dry by taking a neighbour’s cat and cock at night 
and smudging their eyes with soot from an earthenware pan 
used for baking bread ( l-mdqla de l-frobd). 

This ceremony, however, may be traced not only to the 
cat’s and cock’s dislikc of rain but also to thc natural anta- 
gonism between water and fire and the latter’s connection 
with soot. In order to stop rain the women of the At 
Ubâj)ti blackcn the eyes of a bitch with antimony, which 
may pcrhaps be regarded as a more refined substitute for 
soot. As watcr extinguishes fire, so firc is also supposed to 
destroy the rain. 1 Among the Ait Wäryâger rain is stopped 
by a man whose name is ‘Êsa boiling some rain-water in an 
earthenware pan (anafeädgm) ordinarily used for the baking 
of bread, and then discharging a ioaded gun in the air. At 
Aglu, when it is raining much at a wedding, the girls take 
some of the water with which the bride has washed herself 
before her first intercourse and boil it in a pot. They then 
throw into it scrapings from inside her slippers, as also a 
small bit of her clothes, cover up the pot, take it outside the 
house, and leave it there, with the result that the rain will 
cease to fall in the place where the wedding is held, though 
it may continue in the neighbourhood. The Mnâsära, in 
order to get dry weather, thrust the plough-point into the 
fire on the hcarth or throw out fire in front of seven tents. 
The Ait Mjild put into the fire a big needle ; 2 whilst in the 
tliâina a needle, which has been made red-hot in an earthen- 
ware pan kept over the fire, is thrust into the threshing-floor, 
to be removed again when there has been enough sunshine. 3 
Perhaps we may assume that the threshing-floor plays a part 
in this and some other ceremonies, which will be mentioned 
presently, because it is only used in dry weather. In Andjra 
a fall of snow is stopped by some snow being thrown into the 

1 See also Laoust, op. cit. p, 250. According to an Arab historian, 
a tribe of noraads in Hadramaut in Arabia, in order to stop rain, cut a 
branch from a certain tree in the desert, set it on fire, and then sprinkled 
the burning brand with water (Frazer, op. cit. i. 252). 

2 C/. Laoust, op. cit. p. 250. 

3 Cf Biaraay, op. cit, p. 179 sq. (Ibqqdyen). 
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fire ; and to make rain ccase, women secretly carry away at 
night a neighbour’s earthenwarc pan and bury it in a dung- 
hill. In the same district, when it is raining too much, a 
girl by name Râhma who is a first-born goes to the house of 
a woman who has been married a second time to a bachelor, 
and stealthily takes from its fire-place ( 'kânûn ) a stone, which 
is then buried in an old threshing-floor no longer used. When 
the girl together with other women go to bury the stone they 
chant, D-derdûia mât s ef l-qâila äfymâf, “ The loaf of 
durra-bread has died, the sun has got hot ”, A variation 
of this custom is that all three stones are taken from the 
fire-place 1 and that the woman who was married to a bachelor 
must not have given birth to a child. Among the Ait Ndêr 
womcn for the same purpose take a stone from the fire-place 
and bury it in the waste land outside the village, pretending 
to scratch their faces as at a funeral and singing antiphonally, 
Immût bâba Dêrdus, mäi tingan ? “ Fathcr Dérdus has 

died, who killcd him ? ”— Ingat wúni n bêdran, “ The 
gutter of pitch (which was made to prevent the rain from 
entering the tent) has killed him ”. Among thc Ait Yúsi, 
who have the same custom, thc answer is that “ the hcavy 
rain has killed ddârdus ”. Of this burying of a stone from 
the fire-place the following explanation was givcn mc in 
Andjra :—“ What is the use of having a fire-placc when the 
rain is destroying the crops ? It is just as well to bury it in 
the ground ; then God will have pity upon us and make the 
sun shine.” This explanation agrees with the song about 
the death of the durra-loaf, but seems nevertheless to be a 
later religious interpretation of a magical practice closely 
allied to others just mentioned—those of boiling water, 
throwing snow into the fire, heating a plough-point or 
needle, thrusting a hot needle into the threshing-floor, or 
throwing out fire. All these practices may be based on the 
antagonism between fire and water, but some of them, 
including the burial of the stone or stones from the fire-place, 
may also have been directly intended to make the sun shine 
owing to the resemblance between fire or heat and sunshine; 
the latter explanation is, in fact, distinctly suggested by the 
1 Laoust, op. cit. p. 251. 
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phrase “ the sun has got hot", as also by kindred customs 
which depend on an association between sunshine and 
whiteness. 

Thus, in the hliâina, when the rain threatens to destroy 
the crops and sunshine is much desired, a woman takes a 
raw egg, makes a hole in one end of it, pours out its contents, 
and keeps the empty shell under a leak in the roof so that it 
gets partly filled with rain-water; she then seals up the 
opening with paste and buries the shell in a threshing-floor 
or dunghill, from which it is only removed when rain is again 
wanted. In Andjra women for a simiiar purpose steal an 
egg from a girl who is a first-born, and bury it together with 
a needle in an unclaimed grave or an old threshing-floor. In 
the same district, on the occasion when the corn to be used 
for a wedding is cleaned in the bridegroom’s house, a raw 
egg in a bowl is put on the top of one of the heaps “ in order 
that the wedding shall be without rain and the life of the 
bridegroom shall be white”. 1 Among the At Ubâhti and 
the Ait Ndër, as well as in the Uiâina, the game called sïg — 
or ssïg, as is thc Berber form of the word—is believed to 
cause sunshine. It is played with the quarter parts of a split 
bamboo cane, which are thrown up in the air, and the scoring, 
which is marked with pebbles, depends on which side is 
turned upwards when they fall down; this game is regarded 
as a sun-charm on account of the shiny appearance of the 
cane, and such eflicacy is attributed to it that if, in the Ijbâina, 
persons are seen playing it when sunshine is not desired, the 
sticks are taken away from them and broken. The Ait 
Warâin make fine weather by putting a looking-glass on the 
roof of the house or tent, no doubt because the glittering of 
the glass is thought to produce sunshine. 2 At Marrâksh, if 
rain falls at a wedding, the girls resort to a similar method to 
stop it; while at Tangier the bride for the same purpose 
gazes into a looking-glass. In Andjra, as we have seen, a 
looking-glass is laid on a brass pestle as a dry weather charm. 
In the same district sunshine is also obtained by a newly 

1 Supra, ii. 19. For the idea that the whitewashing of a house 
causes sunshine see supra, ii. 172. Cf. infra, p. 331. 

8 Cf. Laoust, op. cit. p. 249 sff. 



XVII 


THE WEATHER 


279 


married couple, still regarded as bride and bridegroom, 
taking o£f their drawers and lifting up their clothes as far as 
their shoulders; in this case thcre seems to be an association 
between sunshine and the brightness of the naked bodies, or, 
perhaps, between the latter and a cloudless sky. 1 

But while rain in many cases is thus stopped by actions 
that are in the first place intended to produce sunshine, there 
are various dry-weather charms, besides those mentioned 
above, which have direct reference to the rain. Parallel to 
the antagonism between water and fire is that between water 
and oil, and this also has been used for the purpose of making 
the weather dry; thus among the Ait Yúsi, at a rainy 
wedding, the bride fills her mouth with oil, which she then 
spits out into a hole in a stone. Moreover, written charms 
are used to put a stop to rain, as also they are to produce it. 
At Marraksh a man who is afraid that the rain is going to 
spoil the fruit in his garden asks a scribe to write for him a 
charm, which is then suspended from a tree; and among the 
Ait Wäryâger, if there is too much rain, scribes write on a 
board the names of either ninety-nine or one hundred and 
one saints, and place the board on the roof of the village 
mosque. Sometimes the rain is, as it were, tied up. The 
Mnésära girdle a dog with a qâffäl, or the cloth tied round 
the edge of the steamer in which sêksû is made in order to 
prevent the steam from escaping; and among the Ait N^êr 
a string is tied round the body of a bitch, which is then, in the 
evening, taken about in the village by the women, who cry 
out, Ast aït a tîditt iag tmâra lâllnnëm, “ Come come O 
bitch, distress befalls your mistress Among theAitWaräin, 
if there is a hailstorm, a woman whose first-born was a boy 
takes a hailstone and splits it with a sickle saying, NettH 
gârsag i uUrra immút, " I slaughtered the hail, it died ”. 

1 In. the Trichinopoly district in Southem India, " when the tanks 
and rivers threaten to breach their banks, men stand naked on the bund, 
and beat their drums; and, if too much rain falls, naked men point 
firebrands at the sky. Their nudity is supposed to shock the powers 
that bring the rain, and arrest their further progress. According to 
Mr. Francis, when too much rain falls, thc way to stop it is to send the 
eldest son to stand in it stark naked, with a torch in hand ” (Thurston, 
Omens and Suj/erstitions in Southern India [London, 1912], p. 309). 
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There are also means of dispelling a fog. Among the 
AiJ Yúsi it is done by a boy or unmarried youth, who is both 
his father’s and mother’s first child, lifting up his clothes, 
showing his bottom to the fog, and saying, ‘Arra a tdg w uit 
ngadd ad'ârrag, “ Make yourself naked O fog, or elsc I will 
make myself naked A similar custom is found among 
the At Ubâliti and in Dukkâla, whilst among the Ait 
Warâin some unmarried girls go out and raise their clothes 
a little, singing Ya tayûtt ya tayútt ‘drri ngad 'ârrig, “ O 
fog O fog, make yourself naked or else I shall make myself 
naked ". The words clearly indicate the association of ideas 
which underlie these practices, the fog being looked upon as 
a kind of clothing ; but the posture of the boy or youth also 
suggests the idea of driving away the fog. The Ait Saddcn 
turn away the fog by turning over seven big stones. In 
Andjra the boys say to the fog, Ahrâb yâ dbaô qdbla ydkluk 
4 -dwâri de l-'ârab, “ Fly O fog before the dogs of the Arabs 
eat you 

In speaking of winnowing we have previously noticed 
certain ceremonies performed with a view to raising the 
wind, such as th'e making of a cairn, the suspension of an 
object iri*the air, and the telling of a lie. 1 There are other 
methods of making the wind blow. One is to play on a sieve 
(Tangier, Andjra, Ait N^ër, Ait Warâin, etc.), which is, no 
doubt, supposed to have this effect partly because the sieve 
is in constant motion when being used and partly on account 
of the sound. Among the Ait Yúsi a child who is seen 
playing on a sieve is stopped by its elders, as its action is 
believed to produce east wind. In Andjra, in order to get 
a cooling wind when the weather is very hot, an unmarried 
girl plays on a sieve with a little cat inside it, singing Ara 
rwah yä sîdi, âna meryâha yâ sîcli, " Give a breeze O my 
Lord, I am possessed with spirits (lit. winds), 0 my Lord ”. 
It is said that the noise of the cat also helps to bring about 
the desired result, and the same is the case when, for a similar 
purpose, a cat is placed in the centre of a millstone which is 
then set in motion. At Tangier, if a baldheaded man removes 
his turban or fez in the street, the people say to him, “ Cover 
1 Sufira, ii. 231 sq. 
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your head cover your head, the east wind is coming' ” ; the 
hairlcss head produces the cloudless sky characteristic of the 
east wind. Among the Iglfwa, when persons go to visit a 
certain place in thc mountains, old people tell them that they 
must not walk on loose stones, which are liable to roll down 
and knock against other stones, since this wouid produce a 
gale. Here, then, we have another instance of the connec- 
tion between stones and the wind. Moreover, when the 
mountaineers living near the miracle-working spring Imi n 
Tâla in the tribe Igdmiün in the Great Atlas have a quarrel 
with their neighbours on the plain, they throw a stone into 
the spring to cause a gale, which does not abate until they 
offer up on its margin a plate of porridge prepared without 
salt, as the spirits of the waters like to have it. Again, when 
a strong gale has been blowing for several days, a black 
bullock is sacrifîced at the same spring to make the weather 
calm. At Aglu, when there is much wind, a woman who 
has a sucking boy takes a little piece off his shirt, puts it into 
his right hand, and keeps the hand closed until an egg is 
brought—the first egg laid by a pullet; she wraps up the 
cgg in the rag and places it in an old earthenware pot no 
longer used, which is then buried in an out-of-the way place 
by a barren woman. This resembles the Hiaina custom of 
stopping rain by burying an egg-shell filled with rain-water. 
The rag, which is shut up in the boy’s hand and then buried, 
seems to represent the wind—it should be noticed that in 
the same tribe a rag is tied to a reed to raise the wind 1 ; and 
the whiteness of the egg may in this case also be supposed 
to make the weather bright. 

We have noticed instances in which the same ceremony 
is performed sometimes to make rain and sometimes to raise 
the wind, and so also the same method is occasionally used 
both for stopping rain and laying the wind. Thus the 
Arabs of Dukkâla tie up the wind by tying a black qâjfäl 
round the body of a dog from the first Iitter of pups born of 
a bitch, just as the Mnâsära tie a similar cloth round a dog 
to put a stop to rain. In the Hiâina, when an easterly gale 
is blowing, people tie a blue cotton strip round the tail of a 
1 Sujtra, ii: 231. 
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dog- so tightly as to make it howl, sprinkle its head with salt, 
and let it run. The Ait Wäryâger, again, stop a westerly 
gale by girdling a dog with a woollen belt, which is left on it 
as long as the gale lasts. The At Ubâhü, when there is a 
strong wind, hang a mallet (âzduz) under the stomach of a 
bitch; and do not remove it until the wind abates. At Fez 
I heard that people calm the wind by putting an olive leaf 
in water to prevent it from blpwing about. The Ait Yúsi 
stop an easterly gale by burning a bit of the tail of an animal 
which has been sacrificed at the Great Feast , 1 and the people 
of the Hiâina by burning the dried blood of such an 
animal . 2 


1 Suj>ra, ii. 125. 


8 Supra, ii. 123. 
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BELIEFS AND CUSTOMS RELATING TO ANIMALS 

The Horse. —A stallion is called in Arabic ‘aud, plur. fiail ; 
a mare 'âuda ; a pack-horse kidär, plur. kiâdar ; a foal ^jda' , 
plur. w jdo‘ä, fem. ^j&d'a. In Berberastallioniscalled agümar 
or agmar (Amanüz, Iglîwa), plur. igümarn (Amanüz), ayis, 
plur. îsan (IgHwa), iyis, plur. iysän (Ait Sâddën), yis, plur. 
ihsän (Ait Warâin) or ifo.sän (Ait Wäryâger), yïs, plur. 
iysän (Temsâmän) ; a mare tagümart or tagmart, plur. 
tagmârin (Amanüz, Iglfwa), täg y märt, plur. tigallin (Ait 
Sâddën), täimärt, plur. täimârin (Ait Warâin), r'auda,- plur. 
ra'yäd (Temsâmän); a male foal ajda', plur. ijd'an 
(Amanüz) or ajd'an (Iglfwa), ijda', plur. ijd'an or ijd'aun 
(Ait Warâin), ijda' , plur. ijd'an (Ait Sâddën, Temsâmän). 

We have previously noticed a variety of beliefs and 
customs connected with the idea that the horse is a holy 
animal . 1 It may be treated almost as a member of the 
family. Among the Ulâd Bû'äzîz a man on a feast day 
salutes his horse before he salutes any of his people ; he says 
to it, $vah l-]tair, " Good morning ”, touches its head with 
his right hand, and then kisses his fingers. So also anybody 
who visits the owner of a' horse during the feast goes first to 
the horse and salutes it; and the women of the family, before 
painting their hands with henna, apply the same colouring 
matter to some white spot on the horse. When a mare gives 
birth to a male foal the event is celebrated on the seventh 
day, like the birth of a child, by the firing of guns in honour 
of the owne'r and by a feast given by him. 

1 Sujfra, i. 97-99, 229, 230, 232, 233, 239, 242, 254, 256. For 
customs relating to horses see also ‘ Index s.v. Horse. 
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In the Hiaina, if a mare foals, the wife of its owncr makes 
bsîsa, consisting of parched wheaten flour mixed with butter, 
and gives a small portion of it to each family in the village 
that has milk-producing animals ; otherwise the foal would 
die and the villagers would get no butter from their milk. 
Moreover, for seven days both the mare and the foal must 
remain in the stable, so as not to be hurt by the evil eye. The 
Ait Ndër likewise believe that there will be little butter in thc 
village unless, on the birth of a foal, each of the various 
households receives a handful of parchcd flour mixed with 
butter and calls down blessings on the foal and its mother. 
Among the Ait Warâin, on a similar occasion, the milk of 
the mare is boiled and given to the children, in order that 
the mare shall bear many foals in the future—as many as 
there are children partaking of its milk; and the owner of 
the mare also kills a goat or a lamb and invites his neighbours 
to cat of it, or distributes among them some dried fruit, in 
order that they shall bless his animals. Among the Ait 
Sdddën, if a mare has foaled, no fire must be given out 
from the house or tent of its owner for three days. ‘ 

Among the Ulâd Bü'äzîz, if a mare proves infertile or its 
foals die soon after birth, its owner takes it three times round 
a shrine and hangs round its neck some earth from the shrine 
( 'l-hanna dyäl s-sîyïd, “ the henna of the saint ”), enclosed 
in a small bag, promising to give to the saint a sheep or a 
goat if he will cure the mare. In Andjra, if a horse, mule, 
or donkey is fond of rimning away, its halter (Jkîma) is taken 
to a shrine and left there. 

In some tribes it is the custom for a man who buys a 
stallion to kill a sheep or goat and invite the mcn of the 
village to a meal; after they have eaten they make jâtha, 
calling down blessings on the host and his animal (Ait Yúsi, 
Ait Wäryâger). Among the Ait Ndër, when a man for the 
first time buys a horsc, mule, donkey, ox, or cow he invites 
the men of the village, or some of them, to a supper con- 
sisting of sêksû and meat and tea; if a horse is bought, all 
the men who are themselves owners of horses must be 
invited, and should anybody be omitted a fine has to be 
paid to him. Among the Uîâd Bü'äzîz, if a sheikh buys 
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a horse or a mulc, he gives some dates to everybody who 
calls on him, as a blessing, but all his subjects must also makc 
him a present of something—for example, a fowl or a sheep 
or a siîver coin, the value of the gift being left to their own 
discretion. Among thc Ait Wäryâger, when a person has 
bought a horse, mule, donkey, bullock, or cow, or some shecp 
or goats at the markct, he treats those who accompanied 
him there with grapes, raisins, figs, or other eatables, and 
they in return call down blessings on him and the animal 
or animals he bought. In Andjra a person who buys an 
animal which is largcr than a sheep also buys some meat, 
with which he entertains his own children and the little 
childrcn of the villagc as well; this is supposed to safeguard 
the animal from evil influences and prolong its Iife. If the 
animal is a horse, mule, or donkey, he puts some silvcr 
object or dollar-pieces on the ground and makes the animal 
walk over it, and he breaks an egg against its forehcad. In 
the Hiaina, when a horse is bought, an egg is likewise broken 
against its forehead, and some white wool is tied to its right 
foreleg. Its new owner kilîs a sheep or goat or fowl and 
invites the men and women of the village to supper, and 
when the meal is finished they make fâtfha, invoking bless- 
ings on the horse ; and on the same evening its forehead, 
chest, and forefeet are smeared with henna. Among the 
Ait Sâddën thc mistress of the house ties some white wool 
to one of the ankles of a newly bought stallion or cow and 
lets it remain there till it comes off by itself. Among thc 
Ait Wäryâger a person who has bought a mare or somc other 
female animal puts a silver bracelet (damqayyäst) or a pair 
of silver brooches ( dibzîmin , sing. däbzind ), such as women 
wear over their breast, at the entrance to the yard ( azqaq ) 
and makcs the animal walk over it, in order that it shall be 
fertile and good and not run away. Among the Igllwa a 
newly bought horse or mule is taken over a bowl of milk 
which has been placcd on the threshold of the house, or over 
some flour strewn on it. I was told that the good effects of 
the egg, wool, milk, and flour are due to their whiteness, and 
in the case of the wool also to its baraka , which it possesses 
as coming from a holy animal. 



286 


RITUAL AND BELIEF IN MOROCCO 


CHAP. 


Among the Ait Sâddën the stallion must, on the day 
when it was bought, be fed with barley by some othcr person 
than its new owner; and if no friend comes and feeds it of 
his own accord, the mistress of the house goes to a respectable 
person of good family and asks him to provide barley for 
the horse. Among the Ait Yúsi a newly bought stallion or 
mare is taken by its new owner to somebody in the village 
who likewise belongs to a “ big family ” (tâbamt tâmqqöranf), 
and he not only feeds it with barley, but smears its forehead 
with salt butter to give it the benefit of the baraka inherent 
in his family. Or if a person buys a horse or mule, the 
mistress of a housc or tent belonging to such a family smears 
the place between its eycs with milk or flour to givc it good 
luck; while if a bullock or cow is bought she for the same 
purposc ties some wool to its tail. In the same tribe it is 
regarded as a good omen if a horse, mule, bullock, or cow 
urinates when it is bought, or immediately beforc or after, 
or when it has just arrived at the place of its new owner, and 
one of its feet is then dipped into its own urine; but if it 
dungs on any of these occasions it is considered an evil 
foreboding, and if it does so before being sold the would-be 
buyer refuses to buy it. It is said to be lucky both to sell 
and to buy horses :— Bé'ä l-hail u sri l-fyqil tânäl l-frqir 
(IJiâina). 

At Fez young girls smear their vulva with the lather of a 
stallion in order to prevent the growth of hair; and Höst 
says that the lather of a horse is used as a remedy for the 
sting of a scorpion . 1 To wash one’s face with water from 
which a horse, a mule, or a donkey has drunk prevents the 
eyes from getting diseased (Tangier). In Dukkâla it is 
considered wholesome for a horse to eat its own excrements. 

THE Ass.—A he-ass is called in Arabic hämâr, plur. 
hämîr, and a she-ass liämâra. In Berber a he-ass is called 
agyul, plur. iguyal (Amanüz, Igliwa) or igyäl (Ait Warâin) 
or ig w yäl (Ait Sâddën), agyur, plur. igyär (Temsâmän) or 
igyer (Ait Wäryâger) ; a she-ass tagyult, plur. tiguyql 
(Amanüz, Iglfwa) or tigyäl (Ait Warâin), tagyult, plur. 

1 Höst, Efterretninger om Marökos og Fes (Kipbenhavn, 1779), 
p. 282. 
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tig w yäl (Ait Sâddën), tagyutS , plur. tigyär (Temsâmän). 
A young donkey is called in Arabic daJtS t plur. dhôSa t fem. 
ddhsa ; in Berber asnus, plur. isnas (Amanüz, Iglfwa) or 
isnäs (Ait Warâin, Ait Sâddcn, Ait Wäryâger, Temsâmän), 
fem. tasnust , plur. tisnas (Amanüz, Iglfwa) or tisnäs or 
tisnûsin (Ait Warâin), tasnust, plur. tisnäs (Ait Sâddën, 
Xemsâmän). 

While the horse is a holy animal, the ass is a wicked one. 
It is unlucky to keep a donkey, because it is constantly praying 
that some misfortune shall befall its master. When it is 
braying it is cursing him, or Sitan is riding on its tail or 
blowing into its ear, or it sees thc devil and wants to drive 
him away by cursing him; hence some people, when hearing 
the bray of a donkey, resort to thc phrase, " In the name of 
God the mcrciful the compassionate ”. 1 When a donkey 
is ridden by some person it says, A sîdi Bel ‘Abbäs l-gûjfa 
u l-fäs , “ O my lord Bël 'Abbäs, basket and hoe ” ; which 
means a prayer for the death of the ridcr, as a grave is dug 
with a hoe and the earth is removed with a basket (Ulâd 
Bû'äzîz). A Berber from Aglu told me that a donkey with 
a black spot in its mouth, when ridden on, is continually 
saying, Tdryält d úgëlzim, “ Basket and hoe ”. Among thc 
Ait Wäryâger donkeys, as also horses and mules, with black 
spots in their mouths are not bought by anybody, and a 
white spot on the forehead of a donkey or a mule, but not 
on that of a horse, is likewise considered bad fäl, If a person 
falls off a donkey he is seriously injured or will die in con- 
sequence, whereas the fall from a horse is generally harmless 
(Ulâd Bû'äzîz ). 2 Yet in spite of its wickedness the donkey 
is appreciated for its usefulness. It is good both for riding 
and for all sorts of drudgery; hence it is compared to the 
ridge-pole of a tent— L-hmär hâwa l-faommâr ( ibid .). And 
it is also good for a variety of medicinal and magical purposes. 

If a person has burned his skin he cuts o£F a small piece of 

1 Among the North African Hausa a braying donkcy is said to be 
calling Iblis (Tremeame, The fian of the Bori [London, 1914], p. 222). 

a They also have the saying, L-aud bq‘d yerkëb â'lih mûlgh ikûn 
qdbrû mäjtlûl ta yinzël , “ When the owner of a horse has mounted it, 
his grave will be open until he gets down ” ; but this only refers to 
reckless riding. 
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a donkey’s car and touches the burn with ît (Ulâd Bû'äzîz). 
If a man treats his wife badly or she wants to take libcrties 
with other men, she boils a littlc piece of a donkey’s eai 
together with mallows (bqûl) and salt butter or oil and gives 
this mixture to her husband to cat; he will then listen to 
what she says, as a donkcy obeys its master (Andjra). Or if 
a married woman wants to rule over her husband she pro- 
cures a little piece of a donkey’s tongue and makes him eat 
it together with food (Fez). She may dry and pound it and 
put thc powder into sÉksû or hread which he is going to eat 
(Uläd Bû'äzîz), or into his tea; but the woman who told 
me of this insisted that thc lump of sugar used for thc 
sweetening of the tea should bc the top of a sugar loaf (Tsöl). 
Powder made of the dried brain of a donkey is also for a 
similar purposc mixed with the husband’s food (Temsâmän). 
In the south of Morocco scribes dry and pound a piece of a 
donkey’s liver to make use of when they are digging for 
treasure: if a scribe has found money in the ground and is 
afraid of being killed by those who have been digging with 
him, he burns some of the powder so that the fume is inhaled 
by them and makes them sleep, and he in consequence can 
escape with all the money. The Ait Warâin give donkey’s 
milk to little children to make them sleep. The milk of a 
donkey, though unlawful like its flesh, is drunk as a cure for 
whooping-cough ( 'dmaggit ; Ait Wäryâger) ; 1 and a piece 
of bamboo filled with it and sealed up may, b'esides, be hung 
round the neck of the young patient (Aglu). It is believed, 
however, that the donkey’s milk will have a bad effcct on the 
intelligencc of the child who drinks it (Ait Wäryâger). It is 
also used as a remedy for a child who has become ill by 
sucking his mother while pregnant (ibid.). It is secretly 
given to quarrelsome women to make them quiet, and, by 
jealous and revengeful persons, to women to deprive them 
of their singing voice (Ulâd-Bû'äzîz), and to scribes to make 

1 Among the Shawia of Algeria whooping-cough is treated by 
drinking hot ass’s milk (Hilton-Simpson, ‘ Some Arab and Shawia 
Remedies and Notes on the Trepanning of the Skull in Algeria’, in The 
Journal of the Royal Anthropological Institute, vol. xliii. [London, 
19133. P. 710)- 
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them unable to recitc the Koran properly, as it is supposed 
to make their voices rescmble that of a donkey ( 'ibid ,, Fez). 

A cure for gonorrhea is to have sexual intercourse with a 
she-ass on three days in succession (Ulâd Bû'äzîz ). 1 Young 
boys who have not yet attained the age of puberty have 
intercourse with she-asscs in order to get sexual capacity and 
make the penis grow (Ait Wäryâger) ; and for the same 
purpose they also dip it into a heap of fresh donkey’s dung 
(Tangier). In the case of grown-up men bestiality is 
dcspised or ridiculed. Among the Ait Wäryâger, if a man 
is caught in the act, a cairn is made at the place, a stick 
with a small flag is thrust into it, and peoplc dung on the 
cairn. In Andjra a person who has intercourse with another 
man’s animal has to buy for it new shoes, a ncw pack-saddle, 
and new panniers ; he must, besides, feed it for a day, and 
if it becomcs ill he will have to pay its price, as the sperm of 
a man is considered to be injurious to a female animal. 
But with his own animal a man can do with impunity what- 
ever he likes. 

The Mule. —Thc male is called in Arabic bgal, plur. 
bgäl oc bgûla, and the female bâgla. In Berber thc male is 
called aserdun, plur. iserdan (Amanüz, Igliwa) or iserdan 
(Ait Warâin), aserdun, plur. iserdan (Ait Sâddcn, Ait 
Wäryâger), asädun, plur. isäden (Temsâmän) j the female 
taserdunt , plur. tiserdan (Amanüz, Iglfwa) or tiserdan (Ait 
Warâin), taserdunt, plur. tiserdan (Ait Sâddën), täsädunt, 
plur. tisäden (Temsâmän). Ayoung male is called in Bcrber 
ainid, plur. isnad (Amanüz, Igliwa), aïnüd, plur. i^nudën 
(Ait Sâddën), az'äoq, plur. iz'äôqn (Ait Waréin), ifrîyäf}., 
plur. ifrtyften (Temsâmän ); and a young female tadnitt, 
plur. tUnad (Amanüz, Iglfwa), tifrîyâff, plur. tifrîyhin 
(Temsâmän). 

At Fez I was told that if a mule, not a horse, is making 
a hole in the ground with onc of its fore-feet it is digging the 
grave of its master, and he is anxious to sell it. The Ulâd 

1 Cf. Quedenfeldt, 1 Krankheiten, Volksmedizin und abergläubische 
Kuren in Maiocko ’, in Das Ausland, lxiv. (Stuttgart, 1891), p. 79. 
For a cure of syphilis by means of the pounded hoofs of a donkey see 
ittfra, p. 322. 

VOL. II u 
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Bû'äzîz maintain that a mule with a black spot in its mouth 
is ill-omened and should be got rid of; and, as already said, 
there is a similar superstition among the Ait Wäryâger. 
While procreative virtue is attributed to the ass, the mule is 
used in magic to produce sterility ; a woman who is induced 
to eat brcad made of flour mixed with the charred hoof- 
parings of a mule will become as barren as this animal 
(Aglu). 1 

We are told of saints whose dead bodies, by their own 
command, have been carried by mules to the places where 
they lie buried—for example, Sîdi Ifbîb and Sîdi Mhâmmed 
ben Mensör; 3 while Sîdi Bunäga was carried by a she- 
camel to his grave in the district of the Ait Wauzgit. 

The Camel. —The male is called in Arabic w jmel , 
plur. w jmäl, and the female ^jfmla or nâga. In Berber 
the male is called ardm, plur. ira'man (Amanüz), algom, 
plur. ilgoman (Iglfwa), alg&mm, plur. ilûgman (Ait Sâddën), 
algam, plur. ilgman (Ait Warâin) or ilägmän (Ait Wäryâger), 
argem, plur. irgmän (Xemsâmän); and a femalc tara'mt, 
plur. tira'min (Amanüz), talgomt, plur. tilgomin (Iglfwa), 
tärgënt, plur. tirgmin (Temsâmän). A young malc is 
called in Berber igîz, plur. igîzn (Amanüz), awarai, plur. 
iwarain (Iglîwa), ab'êir (ibid.), aj'äuj, plur. ij'äujên 
(Temsâmän); and a young female tawarait (Igliwa), 
tab'ëirt ( ibid'. ), taj'âut, plur. tij'äudin (Temsâmän). 

Many medicinal qualities are attributed to the camel. 
A piece of its larynx is hung round the neck of a child 
suffering from whooping-cough (Ulâd Bû'äzîz, Fez, Ait 
Warâin) ; this medicine is offered for sale at Fez. Another 
cure for the same illness is to drink melted camel’s fat (Ait 
Sâddën, Ait Warâin). The head of a boy affected with 
ringworm is rubbed with camel’s brain (Ulâd Bû'äzîz), The 
urine of a camel is drunk as a remedy for fever ; but a Berber 
friend of mine told me that he had tried this cure for three 
successive days at Fez without any effect at all. A person 
who has a rank breath rinses his mouth with the same fluid 
(Iglfwa) ; and schoolboys who are afraid of being beaten 
by their master let a camel make water on their legs in order 
1 Supra, i. 576. 2 See also supra, i.■ 82 sq, . 
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to become insensible to pain (Northern Morocco). A head- 
gear consisting of camel-hair cords, which is frequently 
uscd by men in many parts of the country, is considered a 
protection against headache (Ait Warâin). If a calf is 
troubled with vermin ( 'l-gêmla dyâlt lê-bgâr), a small piece 
of a camei’s skin with the hair on is tied to its right ear to 
relieve it of the trouble (Ulâd Bû'äzîz). If a person suffers 
from scabies, the bone of a camel is charred and pounded, 
and his body is rubbed with the powder mixed with tar 
(Ait Ndër). Camel’s flesh is eaten as a cure for boils (Ulâd 
Bû'äzîz); and it is considered good for every person to eat 
it at some time in every year, because it strengthens the 
body, the camel being itself a strong animal (Ait W’arâin, 
Ait Sâddën). 1 On the other hand, should a greyhound eat 
camel’s flesh it would become ill and die. 2 A Berber from 
the Ait Warâin told me that a person can protect himself 
against all sorts of witchcraft by pushing his arm into the 
mouth of a camel; but he should first put a stick between 
its jaws to prevent it from biting him. 

Cattle. —An ox is called in Arabic faur (taur ), plur. 
firân (tïrän ), and a cow bâqra. In Berber an ox is called 
a'âllui, plur. i'âllas (Amanüz), azger (ibid., Iglfwa), 
akentör, plur. ikûntär or isâggen (IgHwa), azzyer, plur, 
izzyârn (Ait Sâddën), afûnäs, plur. ifûndsn (Ait Wardin, Ait 
Wäryâger, Temsâmän) ; a cow tamûgait (Igllwa), tafunâst, 
plur. tisitan ( ibid. ), tafûnäst, plur. tifûnâsin (Amanüz, 
Ait Warâin), tafunäst, plur. iifundsin (Ait Sâddën), 
tafûnäst, plur. tifûnâsin (Temsâmän), dafûnäst, plur. 
difûndsin (Ait Wäryâger). A calf is called in Arabic 'äjel, 
plur. ‘äjûl, fem. 'âjla ; in Berber igïz, plur. ig&izn, fem. 
tigïzt, plur. tigêizin (Igllwa), ageiz, plur. igêizn (Ait 
Warâin), ainduz, plur. iyndúzn (ibid., Temsâmän), fem. 
täindust , plur. tiyndúzin (Temsâmän), a'jli, plur. i'äjlïn 
(Ait Sâddën). Cattle are collectively called in Arabic bqar, 
and in Berber izgêrn (Amanöz) or izgärn (Iglfwa), (plur. 
of azger, ox), izzyârn (Ait Sâddën), ifûndsn (Ait Warâin, Ait 
Wäryâger, Temsâmän). • 

We have already noticed some practices which are 
1 See also infra, p, 384. 2 Sujra, i. 255. 
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observed when an ox or a cow is bought. Among the Ait 
Wäryâger, if a person buys a cow in the markct in order to 
keep it, he must also buy a small quantity of wheat or fish 
to take home with him to eat; this will make the animal 
lucky. On the other hand, hc must on no account buy 
meat on that occasion. In Andjra, if a cow gives birth to a 
calf, the owner of it should treat the cowherd eithcr with 
rgaif (round cakes made of dough without yeast and a 
little salt) and salt butter or oil, or with sponge fritters, 
called If he omits doing it the cowherd will have 

his revenge : he takes the after-birth ( sélwa ) of the cow, 
which he got hold of secretly, to the place whcre the calf was 
born, and burns it there in the belief that this will cause the 
death of the calf. Among the Ait Wârain on the day whën 
a calf is born a few friends are invited to supper and treated 
with bdzin, that is, sêksû made of small lumps of flour with 
milk and salt butter; and the calf is for seven days kept 
inside the house or tent so as not to be exposed to the evil 
eye. Among the Ait Temsâmän a cow which has calved 
must for the same reason remain in the yard for forty days. 
Among the At Ubâiiti no fire must be taken out of a tent 
for sevcn days after the birth of a calf (or a child), lest its 
eyes should get diseased. 1 At Aglu, when a cow which has 
calved many times dies it is not allowed to be eaten by the 
dogs, but is buried; the cow was good to you, and you 
should be good to her. 

The slaughter of cattle is sometimes accompanied with 
a ritual which makes it resemble a communal sacrifice. 
Among the Jbâla, or at least some of them, the villagers are 
êvery year visited by a so-called dëbbâh l-bqar, who selects an 
ox or a cow, or perhaps more than one, to be slaughtered at 
the expense of the villagers, who compensate the owner of 
the animal for his loss. The dëbbdfi l-bqar. receives some 
money and food-stuff from the people; and the liver and 
some meat of the slaughtered animal are always given to 
him, while the other parts of it are divided between the 
villagers. During my stay at Där Féllaq, in the tribe of Jbcl 
IJblb, the village was visited by such a person, who was a 
1 See also supra, i. 294. 



XVIII 


ANIMALS 


293 


shereef of the Wazzan family ; all the cattle were gathered 
at an open place, and the shecref called down blessings on 
the people and their animals. It is believed that if the 
selected animal were not slaughtered it would soon die a 
natural death ; and in Andjra I was told that there also 
would be sickness and death among the other animals, 
whereas the slaughtered ox or cow removes the bas, or evil, 
from the village. Therc, too, the dëbbâh l-bqar is always a 
Wazzan shereef, At Mazagan I heard of a däbbâh lë-bgdr, 
a holy man, who visited the villages in the neighbourhood. 
When the animal which he had chosen was brought to him, 
he and the people made jâtha, calling down blessings on 
its owner. They said, Fâtha, l-flän a'tâna bâgra âhna 
a'tainâh ‘dsra, fldn llah y&falêfha lih bë l-'ââra, “ Fâtha, 
So-and-so gave us a cow, we gave him ten, may God recom- 
pense him for it by the ten The holy man stroked the 
back of the animal a few times, it fell down, and then he 
slaughtered it. Its body was divided equally between the 
men of the village, but a portion equal to that received by 
every man was also given to the dëbbâh lë-bgdr, who after- 
wards might sell his portion at an unusually high price on 
account of the baraka ascribed to it. Fâtha was also made 
when the animal was dividcd, and once more aftcr the supper 
in the mosque, at which the men of the village, with the 
dëbbâh lë-bgâr, partook of the mcat. My native informant 
had himself witnessed all this at Sîdi Mûsa, outside Mazagan. 
He said that if the chosen animal is not allowed to be killed 
it will be useless or die, whereas the blessings said in con- 
nection with the slaughter of it are good for the other animals. 
The place in Dukkâla, in the district of thc Ulâd Bû'äzîz, 
where I was staying for a considerable time, had not within 
the memory of the people been visited by a dëbbâh lê-bgdr. 
I have not found this custom among any Berber-speaking 
tribes, although I have made fairly extensive inquiries for 
it, particularly among the Rifians and the Shlött of the Great 
Atlas. 

Cattle are not so stupid as they look. If a funeral pro- 
cession meets a herd of caltle on its way to the cemetery, and 
the cattle are bellowing when it passes, the dead person will 
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go to hell; the cattle are aware of it (Andjra). Yet neither 
cattle nor sheep are intelligent in our sensc of the word, nor 
have they a good memory; hence, if a schoolboy eats the 
brain of either he will forget what he has learned (Fez). 
There may be medicinal virtue in cattle. If a person is 
affected with leucoma (Jä-biâd fi l-'ain ), his eyes are painted 
with the gall of a black cow mixed with honey which has 
been procured without driving away the bees with' smoke, 
in the same manner as women’s eyes are painted with 
antimony ; the cow must bc black bccause of the whiteness 
of the affected eyc (blidina). 

While the excrements of men and any animals which 
are not used for food are much haunted by jnün, the dung of 
cattle, camels, sheep, and goats is regarded as clean and even 
as possessed of some baraka. Cow-dung is used as a means 
of purification. 1 In Andjra hunters fumigate themselves 
with the smoke of burned cow-dung in ordcr to be successful 
in the hunt. 2 At Midsummer the bees are fumigated with 
it in order that they shall produce much honey and not be 
harmed by the evil eye nor destroyed by ihunder nor robbed 
of thcir honey by vermin; they are purified by the smoke 
of cow-dung " just as men are purified by water ”. 8 Among 
many tribes the women who scratch their faces at funerals 
rub the wounds with cow-dung. 4 A remedy for ulccration is 
the fresh excrements of a calf: they are heated on one of 
the stoncs of the fire-place and then applied to the ulcer and 
left there for a day or a night (Ait N^ër). 5 In the Hiâina, 
before a person is starting to catch partridges or pigeons 
or other birds, he pours some urine of a cow into a 
bowl, and puts into it some arsenic {zâmZft) and, on the 
top of it, some wheat, He covers the bowl and lets it 
stand till the third day, when he strews the wheat, which 
has now absorbed the urine, at the place where he hopes 
to catch the birds ; and I was told that they will come 

1 Cf. Westermarck, Marriage Ceremonies in Morocco (London, 1914), 
p. 268 sq. 

* Supra, i. 240. 8 Supra, ii. 183 sqq. 4 Infra , p. 437 sqq. 

5 Rohlfs states ( Adventures in Morocco [London, 1874], p, 90) that 
in some paits of the country wounds are dressed with cow-dung. 
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thcre in great numbcrs. There are euphcmistic names for 
cow-dung. 1 

The frcsh milk of cows, sheep, or goats is called in Arabic 
hlïb or hälîb ; and in Berber akfai (Amanüz), takfit (Iglfwa), 
aggû âkffa (Ait Sâddcn, Ait Yúsi), agi (At Ubâhti), aüäffäi 
(Ait Wäryâger), asffäi (Temsâmän, Ait Warâin). Butter- 
milk is called in Arabic Iben ; and in Berbcr agû (Amanüz, 
Igliwa), aggû anddu (Ait Sâddën, Ait Yúsi), agi asëmmam 
(At Ubâjiti), agiy (Ait Wäryâger), agi ('lemsâmän, Ait 
Warâin). Curded milk is called in Arabic râyib or raib ; 
and in Berber ikkil (Ait Sâddën), ekkir (Ait Yúsi), aklil 
(Ait Warâin), attsil (At Ubâjjti), aSHr (Ait Wäryâger, 
Xemsâmän). 2 

The baraka ascribed to cow’s milk and various observances 
connected with it have been described above. 3 In another 
work I have mentioned many instances of the ccremonial 
use made of milk at the conclusion and celebration of mar- 
riages. 4 These rites are largely represented as means of 
making the future of the bride or the bridegroom lucky or 
" white ”, 5 but in some cases they are, or seem to be, Iooked 
upon as prophylactic or purificatory rathcr than productive 
of more positive benefits, Thus among the Ait Sâddën the 
custom of sprinkling the bride and the people accompanying 
her with milk when they pass a village on their way to the 
bridegroom’s place is said to serve the purpose of averting 
evil, namely, the fighting which would otherwise result from 
the discharge of gunpowder by causing encmies to come and 
attack the village with their guns ; and a similar ceremony 
took place when the bridegroom’s party went to fetch the 
bride, on that occasion also amidst volleys of gunpowder. 
I am, in fact, inclined to believe that the idea of protecting 
the village which the bride passes from misfortune is a more 
primitive motive for customs of this sort than the intention 

1 Supra, ii. 27. 

2 For Berber terms for milk see also Laoust, Mots et choses berbéres 
(Paris, 1920), p. 80. 

8 Supra , i. 102, 103, 221, 223, 236-238, 240, 243-243, 256, 238, 421. 
For the ritual use of milk see also ‘ Index ’, s,v, Milk. 

4 See Westermarck, Marriage Ceremonies in Morocco, ‘ General 
Index s.v. Milk. 5 Supra, ii. 18 sq. 
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to benefit her or to derive benefits from her barnka . 1 A 
bridal procession, as we have seen, is considered to be a 
cause of ill-luck to anybody who meets it on the road. 2 And 
when the bride arrives at the bridegroom’s place milk is 
offered her, or when she and her company come near the 
bridegroom’s village they are sprinkled with milk, in circum- 
stances which strongly suggest an intention to neutralise 
the evil influences which she might carry with her to her 
new home. 3 Milk is also made use of in the rites by which, 
the animal ridden by the bride is purified after the journey 
to her new home : in Andjra the bridegroom’s mother throws 
an egg which shc has dipped into milk and flour at the fore- 
head of the mule, and among the Igli'wa the bride wipes 
the finger which she has dipped in the milk offered her on 
the mane of the animal. Among the Ait Warâin the bride- 
groom’s mother offers the bride on her arrival milk and flour; 
of the former she drinks a little and sprinkles sorae on the 
people, and of the latter she takes a double handful and throws 
it over her head to get rid of all the evil influences attached 
to her. In the samc tribe, when the newly married couple 
pay their first visit to the wife’s parents, they are received 
by the mother with a bowl of milk, of which they drink ; 
this is said to bring good luck. In the Hiâina, when the 
young wife for thc first time after her marriage visits her 
parents, the mother, on her arrival, washes her daughter’s 
feet with milk, which was said to be a good thing to do ; 
and when the young husband some days afterwards calls on 
his father-in-law he is received by his mother-in-law, who 
offers him some milk to drink. We have in another con- 
nection spoken of the custom of receiving guests with milk. 4 

Milk is also in some cases used in leave-taking. At Fez, 
when persons are going on a pilgrimage to Mecca, their 
families assemble at the shrine of Sîdi Mhâmmed bel 
lâ-Hsen, who has the epithet msîfät l-hôjjäj (“ the sender of 
the pilgrims ’’), outside the gate called Bäb g-Gîsa, from 
which the caravan starts. The women trill the zgârïf and 

1 See supra, ii. 7 sq. 3 Supra, ii. 8. 

3 Westermarck, Marriage Ceremonies in Morocco, pp. 194, 203, 207, 
2io, 212 sqq. 4 Supra, i. 540. ■ 
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sprinkle the forefeet of the departing animals with milk. 
Among the Ait Saddën, when a person who is going on a 
pilgrimage lcaves his village, the women likewise trill the 
zgârïf and one or two of them offer him milk; he and the 
friends who accompany him to Fez drink of it, and are thcn 
sprinkled with any milk that is left. This is considered to 
be good fäl. Afterwards, when he comes back from his 
pilgrimage, he is received on the road by the villagers, and 
bcfore he cnters the village women again offer him milk 
and sprinkle him with it. 

Milk is used as a medicine. We have previously noticed 
the rôle it plays in the ceremonies performed for the purpose 
of expellingy'wMw from peoplc troubled with them. 1 In Andjra 
I was told that when a band of ‘Esâwa are invited to cure a 
sick person they are received with milk. Each of them blows 
on the milk, after which they take it with them into the 
house and make a recitation with the vesscl containing the 
milk in the midst of them. Then they all drink a litlle of it, 
and the milk which rcmains is given to the patient to drink. 
In the same district, whcn a cow has calvcd, a small portion 
of ils first milk is mixed with other milk, and this mixture, 
which is called klîla, is left to dry and then put in drinks 
given to persons suffering from some illness. To drink 
much sour buttermilk is good for a person who has been 
stung by a scorpion 2 or bitten by a poisonous spider. 3 At 
Fez a remedy for a cough ( sâ'la ;) is to drink hot milk which 
has been sweetened with sugar and mixed with pennyroyal. 

Fresh buttcr is called in Arabic zêbda ; and in Berber 
tudit (Amanüz), tamudit (Igliwa), udi (Ait Warâin), tlussi 
(At Ubahti), drussi (Ait Wäryâger), trussi" ('femsâmän). 
Salt butter is called in Arabic smen ; and in Berber udi 
(Amanüz, Igliwa, Aglu, Ait Warâin), ddhen (At Ubâhti, 
Ait Wäryâger, Temsâmän). The baraka ascribed to butter, 
has also been discussed before. 4 Among the customs con- 
nected with it we have noticed various methods of protecting 
it from witchcraft, to which it is much exposed. There are 
other practices intended to increase the quantity of the butter, 

1 Supra, i. 346, 347, 351. a Infra, p. 356. 8 Infra, p. 357. 

1 Sufra, i. 43, 102, 103, 221-223, 245-250, 254-256, 258. 
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though in certain cases it may be difficult or impossiblc to 
distinguish this purposc from the first named. In order to 
rnake the butter more plentiful a small piece of a hyena’s 
brain is, either alone fAt Ubâhti) or together with some 
rock-salt, enveloped in a rag of calico (Ait Warâin) and hung 
on the churn; or it is enclosed in a sealed-up piece of bamboo 
and put into the vessel in which the milk is kept before 
churning ( rriâba, Ait Sâddën) ; or a picce of a hyena’s 
brain (Hiâina, Ait Ndêr) or liver (Ait Ndêr) is put inside 
the churn. In the Hiâina the brain of a hoopoe is put into 
the milk before churning. The Ait Wäryâgcr hang a dead 
hoopoe over the place where they are going to make butter, 
and they also burn its body underneath the aqâlrör , or 
earthenware vessel in which they make their buttcr, and 
fumigate it with the smoke, leaving the head of the bird 
hanging, as said before. The Ait N^ér burn the feathers 
of a hoopoe and fumigate the vessel in which they keep the 
milk, as also the churn, with the smoke ; or they burn a 
sparrow’s nest and fumigate them with the smoke on three 
successive mornings. These practices are supposed to 
increase the quantity of the butter. For the same purpose 
the At Ubâ^jti smoke the churn, the milk-pan, and the 
funnel through which the milk is poured into the churn, with 
bran ( anhjtal ) which has remained in the sicve at the sifting 
of flour. Among the Tsül a woman tries to make her 
butter plentiful by the following method : she goes, without 
being seen by anybody, to a desert place where there is a 
crossing of two roads along which animals travel every 
day, takes from there a small stone and a few sticks, puts the 
stone into the vessel in which the milk is kept, and burns the 
sticks so that the smoke enters it. Among the Ait Nder 
a woman goes to a place where nobody can hear what she 
is doing—not even the dogs. She uncovers her head and 
the upper part of her body as far as the waist. With a 
hoe which she has brought with her she shovels up the 
earth round a plant of the species called addäd (Atractylis 
gummifera), and strews some bran on the ground around it. 
Then she goes away, but returns the next morning and 
strikes the plant with the hoe, though only once. If it breaks 
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and falls down she takes it home with her, whereas if it 
sticks to its root it is of no use. In the former case she 
clears it of the dust; she cuts off a little piece of it, which 
she pounds and dries in the sun and then burns so that the 
smoke enters the churn and the vessel in which the milk is 
kept, while they are empty ; and she puts another piece of it 
into the churn, and buries the rest of it in the ground under- 
neath the milk vessel. The piece which she puts into the 
churn is left there for cver. A simpler means of making the 
butter more plentiful, which is used in the same tribe, is to 
put some Teucrium ieaves into the funnel through which the 
milk is poured into the churn. I have previously spoken 
of certain methods of producing a similar result which are 
resorted to on New Year’s day and at Midsummer, 1 as 
also of sorcerous practices by which people attempt to rob 
their neighbours of the baraka which provides them with 
butter. 2 

The Sheep. —A ram is called in Arabic hâuli, plur. 
hwâla, or kebï, plur. kbäi, and a ewe nd'ja or gânma (also 
pronounced gâlma). In Berber a ram is called izîmer 
(Amanüz) or izimér (IgHwa), plur. izamarn, ahôuli, plur, 
ihulîn (Ait Sâddën), aharfi , plur. ijiarfin (Ait Warâin), 
ihärri, plur. ahrârén (Ait Wäryâger), ilârri", plur. alärân 
(Xemsâmän) ; and a ewe tahruit, plur. tihrai (Amanüz), 
tîli, plur. tattn (ibid,, Igliwa), tihsi (Iglfwa, Ait Warâin ; 
in Shelha there is the plur. tahsiwiri), tiltsi (Ait Sâddën), 
tifrsi* (Xemsâmän), difasi (Ait Wäryâger). A lamb is called 
in Arabic farûf, plur. fyârfän ; in Berber alqag, plur. 
ilqâgn (Amanüz) or alqagn (Igllwa), fem. tälqagt (Amanüz, 
Iglfwa), plur. tilqdgin (Amanüz), ikrû, plur. ikrâan , fem. 
tikrut, plur. tikruin (Igliwa), a'ällul, plur. i'ällúln (Ait 
Sâddën), izmer, plur. ismârn (Ait Warâin), izmâ, plur. 
izmän (Temsâmän). Sheep are collectively called in Arabic 
gnem (also pronounced glem ), hwâla (also used as plur. for 
a ram), or n'äj (also used as plur. for a ewe) ; and in Berber 
ulli (Amanüz, Igliwa, Ait Warâin, Ait Sâddën ; in the two 
latter tribes also used as plur. for a ewe), û dd ji (also used as 

1 Supra, ii. 169, 191, See also supra, ii, 97, 123, 125 sq. 

2 Supra, i. 249 sq., ii. 170, 
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plur. for a ewc; Ait Wäryäger), ü id jf (also used as plur. 
for a ewe; Temsâmän). 

The sheep, as being considered a holy animal, has already 
figured in our discussion of the barakaj and in the present 
connection I have not much to add. In Andjra custom 
requires that on the day when a lamb or a kid is born thc 
owner of it should give thc shephcrd boiled beans to cat; 
if he does not do so the shepherd will thrust a stake into 
the ground on the spot where the young animal was born, 
and this is supposed to cause its death. Among the Ait 
Wäryâger, when a person has bought a considerable number 
of sheep or goats he slaughters one of them so that there 
shall be much baraka in the animals and they shall be very 
fertile. 2 We have previously noticed a method of improving 
sheep or goats which do not produce the usual quantity of 
milk ; 8 and cases in which the deficiency in milk is supposed 
to be caused by a tortoise will be mentioned below. 4 

There are rites connected with the shearing of the sheep. 
In the Hiâina, where they are sheared in March, the owner 
gives a feast called ‘örs Id-glém, “the wedding of the sheep ”, 
consisting of td'âm (séksû) with butter, at the place where the 
shearing is performed. The Ait N£ër shcar their sheep 
shortly before the nîsdn, that is, the time from 27th April to 
3rd May (Old Style), as they consider its rain good for the 
growth of the wool. 6 The owner of the sheep gives in his 
tent a breakfast consisting of séksû with butter, or bread and 
butter, and sour milk. There are hired men to help him 
in the work or who do it alone, whereas no woman takes part 
in it. If a man has many sheep hc slaughters one of them or 
a goat and, after the work is finished, gives to the workmen a 
meal consisting of seksû with butter and meat of the slaughtered 
animal, of which he and his family also partake. After the 
meal the workmcn make fâtfra, calling down blessings on the 
owner and his family and his sheep, and asking God to help 
them again the next year when they are doing the same kind 
of work. The Ait Warâin consider müt l-ard, the I7th of 

l _ Snpra, i. 99-101, 230, 232, 237, 239, 241, 242, 250, 251, 254, 257 sq. 

2 See also supra, ii. 250. 8 Supra, i. 199. 

4 Infra, p. 343. 5 Supra, ii. 177. 
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May (Old Style), to be the best day for shcaring the sheep 
owing to its healing influence on wounds. 1 When the work 
has been done—whether on that day or on any other day— 
and the sheep are leaving the place, the person who did the 
work moves the shears a fcw times in the air as if he were 
still shearing, saying, AJtsum ttâdunt iinîun tiSniwin, 

" Meat, fat, male twins, female twins ” ; if the sheep take 
fright and run away the flock will prospcr, whereas if they 
take no notice of it there will be sickness and deaths in the 
flock. Among the At Ubâhti the shearing of the sheep 
also takes place on I7th May. When they have been sheared 
they are sprinkled with water and then frightened with 
shears in the same way as among the Ait Warâin. When 
they have run a little the people shout after them derrrrrr ; 
if they stop it is a good omen, but if they continue to run it 
is bad—they will be stolen by robbers or eaten by jackals. 
After the work there is a feast consisting of porridge mixed 
with salt bulter, a dish called iuzän. On the same day the 
At Ubâfeti also mark the ears of their lambs. The Ait 
Yúsi shear on that day only such ewes as have recently 
lambed, the others having been fleeced before. The place 
where the sheep are sheared is a holy place—like a mosque. 
There are consequently taboos connected with it, 2 and people 
are made to swear there on the day when the sheep are 
shcared (Ait Ndër). 

Certain parts of the sheep are used for magical purposes. 
At Fez the horn of a ram is in the autumn hung in every 
pomegranate tree with a view to preventing the fruit from 
dropping ; the horn, I was told, serves the same object as the 
gûrtat, or male figs, which are hung in the female fig trees, 
being likewise regarded as the ‘‘ husbands ” of the fruits. 
Among the Ait Yúsi a person, in order to become an early 
riser, washes some sheep’s-wool which has never been washed 
before and drinks the water. In Andjra a woman who wants 
to tame her husband procures some urine of a Jew and a 
piece of the liver of a sheep or goat and boils it with oil; by 
partaking of this mixture he will become timid like a Jew 
or a sheep or a goat. The Ait N$ër believe that if an 
1 Supra, ii. 181, a Supra, i. 232,,24r, 251. 
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unmarried woman eats the nose of a sheep, she will have a bad 
husband ; a married woman may do so, but no man, whether 
married or not. In the I^iâina pulverised sheep’s dung is 
strewn on the wound of a circumcised boy . 1 * 3 

The Goat. —A he-goat is called in Arabic w jdt, plur. 
jëdyän, or 'atrüs, plur. 'ätâres , and a she-goat jédya or md'za. 
In Berber a he-goat is called ankkor , plur. inkküran (Amanöz), 
abukir, plur. ibukirn (Iglîwa), üqbi, plur. aqban ( ibid.), a'trus, 
plur. i'ätrâs (Ait Sâddën), aqtrib, plur. iqtrîbën (Ait Warâin), 
amyän, plur. imûyän (Temsâmän) ; and a shc-goat tagatt, 
plur. tigittän (Amanüz) or tigdtpn (Igliwa), fgâtt, plur. 
tigättän (Ait Warâin), taggat, plur. tigattan (Ait Sâddën), 
tgät (Temsämän), A kid is called in Arabic W jdîwi, fem. 
m'diza ; and in Berber igjd, plur. igjdën, fem. tigjtt, plur. 
tigjdin (Amanüz, Iglfwa), igêjd, plur. igëjden (Ait Sâddën), 
igid, plur. igidn (Ait Warâin), igid, plur. igaidën, fem. 
tigidët, plur. tigaidin (Temsâmän). Goats are collectively 
called in Arabic jëdydn or m'äz and in Berber tigattan (Ait 
Sâddën), tigättän (Ait Warâin). Sheep and goats are col- 
lectively called in Shelha ulli (Amanüz). 

While there is baraka in the sheep, the goat, like the 
donkcy, is a wicked animal, and jnün often appear at night 
in the shape of goats. In order to induce a jenn to give a 
person a bad dream a charm is written on a piece of red paper 
with the blood of a perfectly black he-goat and then fumigated 
with coriander seed ( qâsbôr ) and storax ( 'mi'a ) (Fez). a In 
Andjra children are not allowed to eat the heart or kidneys 
of goats lest they should get pimples on their faces which 
would last for ever. Yet there is medicinal virtue in the 
goat. A cure for night-blindness is to eat the so-called rbïb 
(processus caudatus ?) of the liver of a goat—an animal which 
is said to be able to see by night s —on which a scribe has 
written something from the Koran and which has then been 
sprinkled with the pounded dry leaves of a herb called 
badnêfpa ; a Berber told me that he in this way had been 

1 Infra, p. 426. 

a For the use of the fat of a black he-goat see infra, p. 340. 

3 Pliny also says {Historia naturatts, xxviii. 47) that goats are able 
to see by night. 
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cured of his night-blindness by a scribe from an Arabic- 
spcaking mountain tribe, The same Berber, a native of the 
At Ubâhti resident among the Ait Ndêr, mentioned the 
following cures for an affection of the eyes called lefsâd, 
which makes the eye watery, painful in the morning, and 
sensitive to light, and which is supposed to be caused by 
another person's rank breath or the exudations from his 
armpits or pubes : if the person who has caused the complaint 
is known, the patient procures a piece of his clothes, burns it, 
and lets the smoke enter the affected eye, whereas, if he is 
not known, the patient burns some hair taken from a he-goat 
and exposes the eye to the smoke. Among the Ait Wäryâger 
whooping-cough is cured with the milk of a perfectly black 
she-goat, which is taken in the morning on an empty stomach 
warm as it comes from the udder. The Ulâd’Bû'äzîz use 
dung found in the intestines of a goat as a cure for people 
who have been bitten by a poisonous spider . 1 In Andjra, on 
the circumcision of a boy, dry goat’s dung is, togother with 
other things, put on the wound to make it heal sooner . 2 

The Dog. —A male dog is called in Arabic kelb, plur. 
klâb , or w jrû, plur. ^jrä, or jâri, plur. dwâri, and a bitch 
kélba or W jârwa. In Berber a male dog is called aidi, plur. 
îdan (Amanuz, Iglfwa), îdi, plur. îdann (Ait Sâddën), aicli, 
plur. etan (Ait Wäryâger), aidi n , plur. itan (Temsâmän), 
aqzin, plur. iqzinn (Ait Warâin); and a bitch taidit (Amanüz, 
Igliwa), tikzint, plur. tikzînin (Igliwa), takz'äunt, plur. 
tiküz'an (ibid .), taqzint, plur. tiqzinin (Xemsâmän), 
daqzint, plur. diqzinin (Ait Wäryâger). A pup is called in 
Arabic klîyïb, fem. klîyba , or ^jrîwi, fem. (d jrîwa ; and in 
Berber ikzin, plur. ikzinn (Igliwa), akz'äun, plur. iküz'an 
(ibid.), aqzin, plur. iqzinn (Ait Sâddën) or iqzinin (Ait 
Wäryâger, Temsâmän), ahdur, plur. ihdûrën (Ait Warâin ). 8 

The dog has fifty-two properties, one half of which are 
saintly and the other half devilish. For example, it watches 
at night, as a saint prays at night; it waits while its master 
is eating, as patient as a saint; it does not bite its master, 
just as a saint does not hurt his friends. On the other hand, 

• 1 See infra, p. 357. 2 See infra, p. 422. 

3 For euphemistic terms for a dog; see supra, ii, 26 sq, 
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ihe dog only watches till daybrcak, when it goês to sleep, 
which is a devilish thing to do ; it makes water even at the 
door of a mosque ; it barks at scribes ; and so forth. The 
faithfulness of the dog is praised in sayings like these :— Li 
ma ‘âddü hfiöt l-kläb hûma frböt'A, " If a man has no brothers 
the dogs are his brothers ” ; L-kelb gêlbü 'âla gelb mûläh , 

“ Thc heart of the dog is in accord with the heart of its 
master ” (Ulâd Bû'äzîz). At the same time dogs are unclean 
animals . 1 They are not allowcd to enter a mosque, and 
scribes have no dogs, nor do they like to touch a dog. If a 
dog enters a dwelling-house the angels of the house will 
leave it (Tangier, Igllwa ). 2 If a dog eats from a vessel or 
licks it the vessel will brcak, unless it is washed seven times 
with hot water (Andjra) ; or it must be washed with water 
into which seven stones have been put in order to make it 
clean (Ait Wäryâger ). 8 To kill a dog is polluting; a 
Rifian said it is as bad as to kill seven men, an idea which 
may be connected with the bdief that a dog has seven lives 
(Ait Sâddën ). 4 A person who has committed such an act 
must never after perform the sacrifice at the Great Feast with 
his own hands (hiiâina, Ait Yúsi, Ait Ndër, Igllwa, Aglu). 
If he slaughters an animal its meat will be bad to eat (Ait 
Sâddën, At Ubâjjti, Ait Wäryâger), even worse than the 
meat of an animal which has been slaughtered by a man- 
slayer (Ait Warâin). A Berber from Aglu told me that on 
the death and burial of his brother a dog dug up the corpse 
and ate a portion of it; then a friend of the dead man shot 

1 Cf. Lane, Manners and Customs of the Modern Egyptians (Paisley 
& London, 1896), p, 110. 

2 The Muhammadans of Syria believe that angels never enter a 
house in which there is a dog (Eijüb Abêla, * Beiträge zur Kenntniss 
abergläubischer Gebräuche in Syrien’, in Zeitschrift des Beutschen 
Palästina- Vereins, vii. (Leipzig, 1884), p. 93. 

3 According to a tradition, the Prophet said that when a dog drinks 
from a vessel it must be washed seven times and that the first cleansing 
should be with earth ( Mishkât , iii. n. 1; English translation by 
Mattheivs, vol. i. [Calcutta, 1809], p, 110). 

4 The Prophet is said to have forbidden the killing of dogs, with the 
exception of black dogs liaving two white spots upon their eyes, which 
he ordered to be killed, this kind of dog being the devil ( Mishkät , xviii. 
2. 1, voL ii. [Calcütta, 1810], p. 308). 
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the dog, but was taken ill in consequence, after twenty days 
began to bark like a dog, and after forty died. Some people 
said that that dog was a saint, but others that it was a jenn. 
We have seen that jnún very frequently appear in the shape 
of dogs, particularly black ones, 1 which many people refuse 
to keep. a 

If a dog is present when a person is eating hc should give 
food to it; otherwisc he incurs great guiit (Ulâd Bû'äzîz) 
or will himself become a dog in the future state (Andjra). 
On the other hand, if he shares his food with the dog it will 
ask God to grant him a great number of children, each of 
whom would give the dog something to eat (Ait Ndër). But 
if a dog or a cat steals food belonging to the scribes of the 
mosque it will have the itch (Ait Wäryâger). If the dog eats 
the flesh or blood of a camel it will bccome blind or die 
(Ulâd Bû'äzîz) ; and if it eats the blood of a person it will 
lose its hair (Andjra) or it is bad for the person (Ait Wäryâger). 
If a bitch is addicted to stealing food, its owncr puts its pups 
on the road leading to the market-place so that passers-by 
shall take them up and teach them how to behave ; then 
their mother will cease to steal ( 'ibid .). We have previously 
noticed certain practices calculated to malcc a dog a good 
watch-dog or hunter or to prevent it from running away, 8 
In Andjra, if a person wants for all future time to prcvent 
a dog from biting him, he puts a piece of bread on his bare 
foot and offers it thus to the dog. A bitch is made inferlile 
by being taken seven times through a stirrup while still a 
little pup (Ait Ndër), or by being made to cat whitewash 
mixed with flour and water (At Ubâhti) or a piece of bread 
into which have been put some dead bees (Andjra). Among 
the Ait Temsâmän a person who kills somebody clse’s dog, 
unless he has been bitten by it, has to pay for it in wheat, 
which is measured in a somewhat peculiar manner : the 
owner of the dead dog holds it by its tail so that the head 
just touches the ground, and the offender pours wheat over 
it until it is completely buried in the heap. 

If dogs howl (Ait Sâddën, Ait Ndër, At Ubâhti), par- 
ticularly at night (Hiâina), the village will become empty: 

1 Sujra, i. 267 sq. 8 Supra, 'ii. 16. 8 Supra, i. 598 sq. 
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its inhabitants will either die or move to another place . 1 
When people hear a dog howling at night they say, Bdsäk 
'äla rdsäk, “ [May] your evil [fall] on your head ” (Hiâina) ; 
or, ‘Äla ras mûlak, “ On the head of your master " (Andjra). 
At Fez it is considered bad fäl for a person to meet a dog in 
the morning before sunrise, unless he averts the cvil by 
saying, Yä näbbâlj. nfïn t’énbäk w âna nêrbäh u l~krlm 
‘älîya ytffäh, “ O barker, you will bark and I shall gain 
money and the generous one will open for me [the gates of 
fortune] But if a dog makes water on a man it brings 
good luck to him : he wili become a governor (Hiâina). 

Dog’s flesh is used as a medicine . 2 * Little pups are eaten 
by women as a cure for barrenness , 8 and a piece of a new-born 
male pup is eaten, or some urine of a male dog is drunk, as a 
method of securing the birth of a son . 4 * * * A Berber from Aglu 
told me of the following custom, which he had himself 
witnessed in his native place and the details of which he 
had learned from his wife, a woman from Mogador. A 
married woman who suffers from an effusion of blood in hcr 
genitals accompanies some unmarried girls when they go out 
to the wood, and she takes with her a dog which has thrce 
colours. The dog is stranglcd, its head and legs are cut off, 
its entrails are removed, and the rest of its body is enveloped 
in a clean piece of cloth and put inside a bunch of wood 
which has been cut, not by the woman herself, but by the 
girls. She carries the bunch to her house, where the girls 
open it, take out the body of the dog, and cut it in little pieces, 

1 Among eastem Arabs the howling of a dog near a house is 
believed to forcbode death (Burton, Personal Narrative of a Pilgrimage 
to Al-Madinah and Meccah, i. [London, 1898], p. 302) or to be a bad 
omen, especiâlly if there is a sick person in the house (Eijüb Abëla, loc. 
cit. p. 87 [Syria]). See also supra, i. 270. 

2 For thc eating of dog’s flesh in other parts of North Africa see 

Lyon, A Narrative of Travels in Northern Africa (London, 182:), 

p. 52 (Tripoli); Monchicourt, ‘ Répugnance ou respect relatifs â cer- 
taines paroles oii k certains animaux in Revue tunisienne, xv. (Tunis, 

1908), p. 18 sqq. ; Bertholon, ‘ Essai sur la religion des Libyens ’, ibid. 
xvi. (Tunis, 1909), p. 438 sq. ; Bertholon and Chantre, Recherches 

anthropologigues dans la Berbérie orientale (Lyon, 1913), p. 537 sq. ; 

Bates, The Eastern Libyans (London, 1914), p. 177. 

8 Supra, i. 585. 4 Supra, i. 585. 
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which are then boiled and together with siksû eaten by the 
woman for three days. Among the Ait N$ër, if a little child 
is weak, its mother kills a pup, boils it with butter, salt, and 
various spices, and gives a piece of it to the child to eat. A 
Berber from the Ait Warâin told me that he had seen a 
woman eating the flesh of a little pup as a cure for syphilis . 1 
The Ait Temsâmän give the flesh of a pup which has been 
boiled in oil to a person who shows symptoms of poisoning. 
At Tangier the flesh of a new-born dog or cat is eaten as an 
antidote againSt witchcraft. In Andjra the first milk of a 
bitch which has pupped for the first time is, mixed with food, 
given to a man who is in trouble ; my informant said that 
he had himself been released from prison by partaking of 
such a dish . 2 In the same district men secure themsclves 
against ever being put in prison by having sexual inter- 
course with a black dog. 

Persons who have been bitten by a mad dog are generally 
treated by holy men or shereefs of certain families , 8 or with 
water taken from a saintly spring ; 4 but there âre also othcr 
cures. B Among the Ait Temsâmän such a person is taken 
to the sea-shore and forty mdüd (sing. mudd') of sca-watcr 
are poured over him ; 8 but this old method is now becoming 
obsolcte. The following cure is also practised in thc Rîf, 
as well as among Arabic - speaking people in Northern 
Morocco. Some cockroaches are killed, dried in the sun, 
and pounded ; the powder is taken with cold water, and 
immediately afterwards the patient drinks chicken-soup 
without salt; and for seven days he is only allowed to eat 
unsalted food. In order to be effective this cure must be 
undergone within fifteen days after the person was bittcn. 
It is also applied to bitten dogs, with the difference, however, 
that no soup is givcn them. I was told that a person who 
is not cured will have rabies after forty days. In another 
place I have spokcn of the belief that if a person who is 

1 For the use of dog’s flesh as a medicine for syphilis elsewhere in 
Northern Africa see Bertholon and Chantrc, op. cit. p. 537 ; and Bates, 
op. cit. p. 177 (Sîwah). 

2 For a custom relating to the first pups of a bitch, see sufra, i. 607. 

3 Su-pra, i. 157 sq'. 4 Supra, i. 167. 

6 See also supra, ii. 124 sq. 6 See also supra, i. 158. 
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sexually unclean does not keep out of sight of one who has 
been bitten by a mad dog, he will cause the rabies to break 
out . 1 11 

Unlike other dogs the greyhound is regarded, not as 
unclean, but as possessed of baraka , 2 It is called in Arabic 
slôqi, plur. släq, fem. slöqîya ; and in Berber ûskai, plur. 
ûskain, fem. tûskait, plur. tûskdyin (Amanüz, Igliwa), 
ossf}a, plur. osshain (Ait Sâddën), ûsSa, plur. ûssâyên (Ait 
Wäryâger), usSa, plur. uSSdin, fem. tuSSâSî, plur. tuSSâyin 
(Temsâmän), abdrhuS, plur. ibärhaS (Ait Warâin). Many 
people take care to protect their greyhounds against the 
evil eye , 8 and paint them with hcnna at the Great Feast . 4 
Their feet are smeared with henna before a hunt in order 
that they shall run well (IJiâina), or after a hunt in a thorny 
country (Ait Sâddën). 

The Cat. —It is called in Arabic qatt, plur. qtöt, fem. 
qdtta, or mpSS, plur. mSäS, fem. miSSa ; and in Berber amúSS, 
plur. imúSSiun (Amanüz), mûSS, plur. imúSSa or imâSSän 
(Igl(wa) or imiSSûn (Ait Sâddën) or imúSSwûn (Ait Warâin), 
mûS, plur. imûSuuün (Temsâmän), amSiS, plur. imSîSen (Ait 
Wäryâger), fem. tamúSSa, plur. timûSSiwin (Amanüz), 
tamdSSût, plur. timúSSa (Igllwa), tmúSSukt, plur. timûSwin 
(Xemsâmän). 

The cat, also, has some barakak It is good to eat food 
of which a cat has eaten before. This is a cure for nervous- 
ness (Andjra) ; and so it is to wash oneself with water from 
which a cat has drunk (Tangier), or to eat the flesh of a cat 
(Ait Wäryâger). If a person has been bitten by a venomous 
snake, a live cat is cut up and its opened stomach applied to 
the wound (Temsâmän). Magic qualities are in particular 
ascribed to a cat which is perfectly black.' Its flesh is given 
to a prisoner to eat to procure his release . 6 The blood of a 
perfectly black cat is used for the writing of powerful charms. 
A man who is going to see the Sultan procures such a charm 
to prevent anybody at the court from speaking badly about 
him (IJiâina). A person who is going to dig up money 

1 Supra, ii. 4. 8 Supra, i, 103. 8 Supra, i, 423, 443, 451. 

4 Supra, ii. 108. Cf supra, i. 540. 5 Supra, i. 103 sq. 

11 Supra, i. 599. 
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which has been buried in the ground provides himself with 
the charm herz Mûrjâna 1 written with the same fluid. 
While he is digging, the scribe who wrote the charm is 
fumigating it with gum-lemon and reading an incantation, 
with the result that the jnün haunting the place will run away 
and leave the digger unmolested. The blood of the black 
cat was said to produce this effect because such a cat is itself 
a jenn ( 'ibid .). Jnün frequently show themselves in the 
disguise of cats ; hence nobody would dare to hit a cat in 
the dark . 2 A cat has seven lives ; hence to kill one is as bad 
as to kill seven men (Tangier, Ait Wäryâger). 

If a cat mews for food while you are eating, she is praying 
that you may become blind so as to be able to take your food 
(Ait N<jër). If a cat walks over a little child which is lying 
on the ground the child, when older, will begin to purr like a 
cat (Ait Warâin). At Fez kittens which are born at the time 
whcn the pumpkins are ripe, so-called qar'diyen, are thrown 
away because they will become thievish, whereas kittens born 
at the time when the rose-bushes are flowering, so-called 
wûrdiypn, are preservcd because they will be good catchers 
of rats and mice. 

In some parts of the country cats are caten not only for 
medicinal or magical purposes but as nourishment. This 
is the case among the Ulâd Bû'äzîz, though scribes and 
saintly persons among them refrain from this sort of food. 
The inhabitants of a tent, however, never eat their own cat, 
which has shared food with them and, like the dog of the tent, 
is in their 'är. A servant of mine who was a native of Andjra 
was quite shocked when hc heard of the practice of eating 
domestic cats, although' the people of his own tribe have no 
objection to eating the wild-cat. 

The Domestic Fowl. —A cock is called in Arabic 
farrüj, plur. frârqj, or dïk, plur. dyük, and a hen ^jdâda 
or {d) jâja. In Berbcr a cock is called afûllus , plur. ifûllúsn 
(Amanüz, Igliwa), afullus, plur. ifullúsn (Ait Sâddën), 
yazet, plur. iyazétn (Ait Warâin), yazij, plur. iyazifn 
(Temsâmän), yazij, plur. yazidën (Ait Wäryâger) ; and a 
hen tafûllust, plur. tifüllúsin (Amanüz, Iglfwa), tasilaut, 
1 See supra, i. 214 sq. a Supra, i. 267 sq. 
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plur. tiHMwin (Igh'wa), tafullust, plur, tifullúsin (Ait 
Saddcn), tyazett , plur. tiyazêtin (Ait Warâin), tyazit, plur. 
tiyazifin (Temsâmän), dyazit, plur. dyazifin (Ait Wäryâger). 
A chick is called in Arabic fellüs , fem. fellûsa, or if very 
young, flîljîs, fem. fîîlsa ; and in '&txbtrfljus, plur. ifdjusn 
(Temsâmän), aMau, plur. isüaun (Ait Sâddën), asfpiau, 
plur. iïbïaun (Ait Warâin). Fowls are collectively called 
in Arabic w jdäd or w jdj and chicks flâlés ; and fowls in 
Berber ifûllûsn (Amanüz), iyazidn (Temsâmän). 

White fowls are looked upon with some regard on account 
of their colour. They are said to belong to the zdwiät of 
Mûläi ‘Abdlqâder and are often taken and left there. In a 
house which I occupied at Fez a white hen was allowed to 
walk about freely because my servants said that it gave good 
luck to us, and they refused to kill it . 1 2 In the same town it is, 
for a similar reason, the custom to keep a white cock—a 
so-called dïg mûläi ‘Abdlqâder —in a state of liberty in the 
open centre of the house and to refrain from killing it; and 
such a cock, and a farräj sêb'â Iwän, or " cock of seven 
colours ”, as well, fetch twice the ordinary price for a cock. 
The latter is used for ‘âr-sacrifices intended to influence the 
jnünj but so are black cocks and cocks of other colours also. 
Charms written with the blood of a black hen or a white cock 
are used as a remedy for iliness caused by those spirits ; 8 
while the head of a black hen with a charm containing the 
names of jnün written on it with its owri blood is a means of 
causing mischief to an enemy . 4 

A person who eats the liver of a fowl is supposed to 
become a coward (Iglfwa, etc.) ; hence it is not eaten by 
men and boys (Aglu, Ait Warâin) or is not given to young 
boys to eat (Ait Wäryâger, Temsâmän). Yet in Andjra a 
father secretly makes his young son eat the liver of a fowl 
so that the boy shall become afraid of him. A person, or 
1 at least a child (Ait Wäryâger), who eats the head of a fowl 
will become night-blind, because the fowl is unable to see 

1 Among the ancient Arabs it was considered unlucky to kill s 
white cock (Goldziher, Muhamrmdanisehe Studien, ii. [Halle a. S., 
1890], p. 349). 

2 Supra, i. 283, 345. 3 Supra, i. 326. 4 Supra, i. 360. 
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in thc dark (Andjra, Ait Saddën, Ait Warâin, Ait Nc)êr); 
and the same will happen to anybody who interferes with 
cocks or hens which are fighting (Ait Sâddën, Ait Warâin). 
In Andjra I was told that it îs bad to gnaw at the bone of a 
fowl. In the same tribe, if a little child is fond of eating 
earth, the mother takes some earth from the fire-place and 
puts it at the place where the fowls spend the night, leaving 
it there for three days so that they shall make it dirty. She 
then puts the child on that earth in order that he may eat 
of it and, owing to its nasty taste, never again feel inclined 
to eat earth. The crowing of a cock is sometimes supposed 
to prcdict the weather : if it crows shortly after sunset there 
will be a strong easterly wind, and if it crows in the evcning 
at 'ä$a there will be rain (fiiâina ). 1 

If a newly bought fowl is inclined to run away, it is taken 
seven times round the fire-place and some feathers are pulled 
from its wings and buried underneath the stones of the hearth 
(Andjra). If a hen does not lay eggs, it is hung in a trce with 
the head downwards while it is raining (t ibid .), or oil is put 
into its mouth and.genitals (Ait Wäryâger). 

An egg (in Arabic called bdida, plur. coll. baid ; and 
in Berber taglait, plur. tiglai [Amanüz, Iglfwa], tig y lit, plur. 
tiffläi [Ait Sâddën], tamëllält, plur. timëlldlin [Ait Warâin], 
täm id jäti, plur. iim id järin [Temsâmän]) is used in magical 
or medicinal practices for a variety of purposes : to promote 
fecundity in a woman , 2 to increase the capacity of reproduc- 
tion in a man , 8 to facilitate child-birth , 4 to make the weather 
fine , 6 and at weddings also to make the life of the bride or the 
bridegroom or both bright and happy , 11 or to help the bride- 
groom to consummate the marriage . 7 Charms are written 
with the white of an egg, or on hard-boiled eggs or egg-shells. 

The Bee. —It is called in Arabic nâfrla, plur. coll. njiäl; 

1 In Syria it is believed that if a cock crows at night there will soon 
he a change in the weather (Eijüb Abëla, loc. cit, p. 95). 

2 Supra, i. 385. 3 Supra, i. 381. 4 Infra, p. 370 sg. 

6 Supra, ii. 19, 278, 281, 6 Supra, ii. 19 sq. 

7 Supra, i. 581 sq . For the ceremonial use of eggs see also * Index 
s.v. Eggs; and Laoust,' Noms et cérémonies des feux de joie chez les 
Berbëres du Haut et de l’Anti-Atlas’, in Hespêris, i. (Paris, 1921), p, 
53 sgq. 




312 


RITUAL AND BELIEF IN MOROCCO 


CHAP. 


and in Berber täzuit (Amanüz) or tizzuit (Demnat), plur. 
tiz(z)ua, tizizwit, plur. tizizwa (Ait Sâddën), tzizwit, plur. 
tizizwa (Temsämän), dzizwit, plur. dizizwa (Ait Wäryâger). 
Honey is called in Arabic 'äsel ; and in Berber tamment 
(Igk'wa), tament (Ait Sâddën), tamemt (Ait Warâin), 
tämmênt (Temsâmän). 

We have seen that baraka is ascribed to the bee and to 
honey, and noticed many observances connected with the 
idea of their holiness . 1 If the person who is robbing the 
bees of their honey eats a great quantity of it on the spot 
while the sun is shining and then lies down and sleeps until 
he is in a perspiration, he will always be in good health 
(Ait Ndër, &c.). In the Hiâina, when a young horse is 
bridled for the fîrst time, the bridle is smeared with honey, 
which is considered to be good for the horse. It is also said 
to be good to offer honey to a guest. At Fez, after a proposal 
has been accepted, honey is used as a means of making the 
girl “ sweet ” to the family of the future husband ; 8 but it 
is never served there at the wedding itself, the partaking of 
it being a regular feature of a funeral. The bridegroom, 
however, not infrequently makes use of honey as an aphro- 
disiac . 8 We have noticed various rites relating to bees and 
honey which are practised at Midsummer . 4 

The WlLD-BOAR.— It is called in Arabic hallûf l-gâba, 
plur. hlâlif, dim. hlîlif ; the domestic boar is called halhlf 
mrâbbi, and a sow, whether wild or tame, famûda. In 
Berber the wild-boar is called ilf, plur, alfiun (Amanüz) or 
alfan (Igliwa) or ilfaun (Ait Warâin), irf, plur. irfän 
(Tcmsâmän), iref, plur. irfän (Ait Wäryâger), abTZlfyer, plur. 
ibûlhêm (Ait Sâddën), afrälluf, plur. Hkälfän (ibid .). 5 

The wild-boar, as well as the domestic pig, is an un- 
clean animal and must not be used for food; swine's flesh is 
strictly forbidden to Moslems in four different places in the 

1 Supra, i. 104, 220 n. 2, 222, 223, 229, 230, 232, 241, 242, 253 sq. 

8 Supra, ii. 22. 

3 Cf. Hilton-Simpson, loc. cit. p. 714 (Algeria). 

4 Supra, i. 234, ii. 183-186, 193 sq. For the use of honey see aiso 
‘ Index s.v. Honey. 

8 For a euphemistic term see supra, ii. 27. 
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Koran . 1 In Andjra I heard the following story as regards 
the origin of the prohibition. In ancient times the Muham- 
madans used to eat pork. It then happened that the hunts- 
men of a village shot a wild-boar and divided it between the 
various households, but omitted to givc any share to a poor 
widow. She began to cry and complain, and God heard 
her complaint and punished the villagers with thunder and 
rain, sickness and death. The people went to the qâdi of 
the Prophct, Sîdna ‘Omar bel Hattab, and asked him why 
they were thus punished by God. He wanted to know if 
they had not done something which might have provoked 
God’s anger, and after thinking the matter over they told 
him about the boar. The qâdi then said that God had heard 
the widow’s cry and decided that that part of the animal which 
they ought to have given to the widow must never be eaten 
by anybody. It is thus only a small portion of the pig that 
is unlawful as food, but as nobody knows what part it is the 
Muhammadans must abstain from pork altogether. 

The Koranic prohibition, however, is not always strictly 
observed ; 2 in fact, for medicinal purposes it is quite fre- 
qucntly transgressed. The boar is appreciated on account 
of its strength ; it is a compliment to call a person a hallûf 
—it means that he is a strong man or a good warrior. In 
Andjra a piece of the livcr of a wild-boar is given to persons 
or animals to eat in order to impart strength to them. The 
person should take such a piece on an empty stomach on forty 
successive mornings ; to the animal it is given mixed with 

1 Koran, ii. 168, v. 4, vi. 146, xvi. 116. For the abstmence from 
swine’s flesh among ancient Semitic peoples, in ancient Egypt, and 
elsewhere, see Westermarck, The Origin and Develofment of the Moral 
Ideas, ii. (London, 1917), p. 326 sqq. Hcrodotus says (iv. 186) that none 
of the Libyans bred swine, and that the women of Barca abstaincd 
from pork. 

2 Cf. de Chénier, The Present State of the Empire of Morocco, i. 
(London, 1788), pp. 117, 176 ; Rohlfs, Adventures in Morocco (London, 
1874), p. 45 ; Mouliéras, Le Maroc inconnu, i. (Paris, 1895), p. 57, ii. 
(ibid. 1899), PP' 297, 492 sq. ; Idem, TJne Tribu Zénëte anti-musulmane 
au Maroc (les Zkara ) (Paris, 1905), p. 33 ; Doutté, Merrâkech (Paris, 
1905), p. 42 sqq. ; Monchicourt, loc. cit. p. 16 sq. (Tunis); Baker, The 
Nile Tributaries of Abyssinia (London, 1871), p, 114 (Arabs of Upper 
Egypt). 
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barlcy. So also the fat of a wild-boar is given to horses in 
order to strengthen them (Fez, Salli). Wild-boar’s flesh is 
frequently used as a medidne for delicate children (Iglfwa, 
Ait Warâin, At Ubâhti). Moreover, to cat such •fiesh gives 
immunity from pain : persons who eat it in thcir youth will 
never feel pain if they are flogged (Iglfwa), and if a pcrson is 
afraid of being punished by his governor he may likewise 
make himself insensitivc by eating swine’s fiesh (Ulâd 
Bû'äzîz). Such flesh is also eaten as a remedy for syphilis 
(ibid., Ait Ndêr, Aglu); or a person suffering from this 
disease rubs his body with thc blood of a wild-boar (Andjra). 
The brain of a boar is used externally as a cure for rheumatic 
pain (Aglu). If any one has a sore throat, which makes 
swallowing diffi'cult, he may get rid of his complaint by 
putting his hands seven times round the throat of a little 
wild-boar which has been caught alive, as if he were going 
to strangle it (Ait Ndêr). A cure for whooping-cough is 
administered by a person who has strangled a wild-boar 
and affects to strangle the patient by pressing his throat 
with his hand seven times, the Iast time rather severely 
(Ait Warâin). 

Govemors and wealthy Moors very frequently keep a 
boar or two in their stables. The smell of thc boar is said 
to be good for the horses and mules (Dukkâla) ; it makes 
them strong (Ifiâina, Salli), or it removes evil influences from 
them (Fez ). 1 Or the boar protects‘them from the evil eye 
(Igliwa ), 2 by attracting the first glance of anybody who 
comes into the stable (Ulâd Bú'äzîz). A wild-boar’s tusk 
is hung round the neck of a horse to protect it from thc same 
danger (Beni Ähsen, Ait Sâddën, Ait N(jêr, At Ubâljti), or 
from other evil influences as well (Hiâina), and it will also 
make the horse strong (Ait Ncjêr). The Ait Warâin hang 
a boar’s tusk on their churns as a charm against the evil eye. 
In Andjra such a tusk is likewise used as an amulet against 
the evil eye, and the head of a wild-boar is buried underneath 

1 Cf. Höst, op. cit. p. 275 ; Doutté, Merrâkech, p. 44 sq. 

2 In Pcrsia a wild pig kept in a stable is supposed to keep the evil 
eye off the horses (Ella C. Sykes, 1 Persian Folklore in Folh-Lore, xii. 
[London, 1901], p. 269). 
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the entrances to a garden and to the piace where thc animals 
are kept at night ( zrîba ). A small piece of the skin of a wild- 
boar is hung round the neck of a horse to protect it against 
the evil eye (Dukkâla, Ait Saddën). 

The wild-boar is said to have been once a fqi. While he 
was teaching the boys somebody brought to them a dish of 
siksïï. The boys began to throw the sÉksû at each othcr, 
and the/yî, instead of correcting them, only iaughed. Then 
the voice of an angel was heard saying, “ O wild-boar, tell 
your monkeys that they should Iet alone the food given by 
God At the same moment the fqï was transformed into 
a wild-boar and the schoolboys into monkeys. Even now if 
children, after eating seksû, do not clean their fingers by 
licking them, as they ought to do, but by shaking thcm over 
the dish, their mother frightens them by saying that if they 
do so thcy will become monkeys (Ait Sâddén, Ait Warâin). 

THE MONKEY. —It is callcd in Arabic qêrd, plur. qrüd, 
fem. qêrda , dim. qrîyïd\ and in Berbcr za'dûj (or aza'dud ; 
Igliwa), plur. iza'dúdn (Amanüz) or iza'jad (Iglfwa), fem. 
tazddûtt, plur. tiza'dúdin (Amanüz), abagûs, plur. ibagúsn 
(Ait Sâddcn), giddûu, plur. igiddwaun (Ait Warâin), drqédd, 
plur. ärqwâd (Temsâmän). 

It is a general belief that the monkcy was originally a 
man, who for some fault of his was transformed into a 
monkey, but there are different opinions as to the nature of 
his fault . 1 Besides the story told above, there are others 
according to which he became a monkey because he com- 
mitted incest with his sister .(Hiâina), or because he had 
sexual intercourse in the daytime in the month of Ramadän 
(Aglu), or because he urinated in miik, washed his face with 
milk, and cleaned himself with bread after doing his needs. 

The LlON. —It is called in Arabic sbq', plur, sbô'ä, and a 
lioness iëbîya. In Berber a lion is called izm, plur. izmaun 
(Igliwa, Ait Sâddën, Ait Warâin, Ait Wäryâger), bûharrû, 

1 For similar beliefs cf. Klunzinger, Ufper Egypt (London, 1878), 
p. 400 ; Eijûb Abêla, loc. cit. p. 111 (Syria) ; Brehm, From North Pole 
to Equator (London, 1896), p. 282 sq. (quoting an Arab story); Pallme, 
Travels in Kordofan (London, 1844), p. 188 ; Mrs. Meer Hassan Ali, 
Observations on the Mussulmauns of India, ii. (London, 1832), p, 220 sq. 
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plur. ib-dharrútën (Temsâmän), and a lioncss tismt, plur. 
tismdwin (Iglfwa). 

The lion and lioness were also once human beings, 
husband and wife. As they had no children they went to a 
shrine to pray for one, the man promising the saint a sheep 
and the woman her bracelet if he granted their request. 
Subsequently the woman gave birth to a child, and they 
went back to the shrine to give to the saint what they had 
promised him. But just when they wcre going to fulfü their 
promises Sltan appeared and told them that it was stupid 
of them to give away such valuable things, since God had 
already blessed them with a child. They followed his evil 
advice ; but they had hardly left the shrine when an angel 
from above said to them, " O lion, why have you and your 
lioness betrayed the saint ? ” At once the man was trans- 
formed into a lion and the woman into a lioness, and thcy 
ate their new-born baby, whom they had brought with them 
(Ait Warâin). 

If a man eats lion’s flesh he will becomc very brave . 1 
Chénier states that mothers used to decorate thcir children 
with the remnant of a lion’s hide on the head, “ thinking that 
by this means they acquire strength and courage ”. 2 The 
claw of a lion is used as a charm against the evil eye (Fez), 
and so is that of a leopard (i ibid., Andjra ; a leopard is called 
in Arabic nmer, plur. nmûra, and in Berber wagerzâmmën, 
plur. idwagerzdmmën [Igliwa], wagrär, plur. idwagrär 
\ibid.'\, waguilâs, plur. idwaguilâs [ibid.], agilas, plur. 
igildsn [Ait Sâddën, Ait Warâin], agiräs, plur. igirâsn 
[Temsâmän]). But the lion is a dangerous animal. If it 
lets its spittle fall on a person (Ait Ndêr) or if it makes 
water on him (Casablanca), he will follow the beast and be 
devoured by it. A similar story, however, is more frequently 
told of 

The Hyena. —It is called in Arabic dba‘, plur. dbô‘ä ; 
and in Berber ifis, plur. ifasiun (Amanúz, Igliwa) or ifisn 
(ïemsâmän), fem. tifist (Amanüz, Igliwa) or tifist, plur. 

1 Cf. Jackson, An Account of tke Emfire of Morocco (London, 

1814), p. 87. 

2 de Chénier, of. cit. i. 120. 
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tifisin (Temsâmän), mejjgiul, plur. imjjgial (Ait Sâddën, 
Ait Warâin). 

It is generally believed that the hyena possesses the power 
of fascinating people with a view to devouring them, a 
belief which is also found in the East 1 and is spoken of by 
Pliny as existing in classical antiquity . 2 If a hyena makes 
water on a person (Casablanca, Ulâd Bû'äzîz, Iglîwa, Aglu) 
or wets its tail and then sprinkles him with the urine (Ait 
Saddën, Ait Warâin), or when seeking him makes a noise 
(Ait Waryâger), he -becomes enchanted or loses his senses 
and follows the animal to its den, where it eats him. Or if 
it finds a man in a desert place, walks round him , 3 and then 
vomits upon him, the man wilî fall down and be devoured 
by the beast (Temsâmän). But it has no power to enchant 
and do harm to a brave man. There was once in Hâha a 
hyena which on the 27th of Rämadän made water on forty 
scribes, one after the other, as they went out to urinate. It 
took each of them in turn to its den and went then to fetch 
another victim, so that at last only two scribes were left. 
These became anxious about their friends and went to look 
for them, one taking a gun with him\ The hyena came and 
made water on them also. They did not lose their heads, 
however, but only pretended to be fascinated by the animal 
and followed it. They thus found their friends, and the one 
who carried the gim shot the beast. I was also told that 

1 The natives of Palestine bclieve that the hyena bewitches a person 
and lures him to his den by rubbing against him endearingly and then 
running on ahead (Hanauer, Folk-Lore of the Holy Land [London, 
1907], p. 270); or that it posts itself near a road and by an irresistible 
power of fascination obliges a traveller to follow it, “ Ieading him through 
rough and thorny places, in hopes that he may fall and bleed to death, 
or be wom out by fatigue and so bccome a defenceless prey But 
the magnetic force of the beast has no effect upon two persons (Pierotti, 
Customs and Traditions of Palestine [Cambridge, 1864], p. 40). 

3 Pliny says that magicians have attributed to the hyena “ the power 
of alluring human beings and depriving them of their senses ” (ofi. cit. 
xxviii. 27); and that “ it imitates the human voice among thc stalls of 
the shephcrdsi and while there, leams the name of some of them and 
then calls him away and devours him ” [ibid. viii. 44). 

3 Pliny (op. cit. viii. 44) speaks of the belief that the hyena, by certain 
magical influences,*can render any animal immovable round which it 
has walked three times. 
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if a man sees a hyena and has enough presence of mind to 
take two stones and strike them against each other, or also 
if he shows the animal his penis, it will not come and make 
water on him (Aglu). 

At the same time the hyena, with its vacant stare, is 
regarded as a stupid animal; hence a stupid person is said 
to be mädbô‘ 3 , or “ hyenaised Among the Shlöh of Aglu 
and Glawi, whenever a hyena is slain, the people of the 
village are anxious that the head shall be cut off and burned, 
because even if a small particle of it comes into contact with 
the head of a person, the latter wiil become silly or mad for 
ever. They are particularly afraid that some woman may 
get hold of the head with its brain and cause mischief with it. 
In many places married women give a small portion of a 
hyena’s brain to their husbands to eat in order to make them 
stupid; the wife thereby gains power over her husband and 
he becomes obedient and indiffcrent to her behaviour (Fez, 
Ulâd Bû'äzîz, Hiâina, Ait Ndêr, At Ubâbti, Xemsâmän ). 1 
The same effect is produced by givihg the husband a small 
piece of a hyena’s liver (Ait N§ër). Women also secretly 
induce other women, whom they hate, to eat a trifle of a 
hyena’s brain. 

Certain parts of the hyena are used for medicinal or 
prophylactic purposes . 2 At Aglu, if a horse becomes ill, 
the fat of a hyena is burned and the horse is made to inhale 
the fumes ; it falls down and begins to kick, and remains 
on the ground until it is in a bath of perspiration, and then 
it is cured. Among the Ait Temsâmän a person who goes 
to a village at night to steal takes with him a piece of a 
hyena’s or lion’s skin which he waves in the air, with the result 
that the dogs will be frightened by the smell and run away. 
Among the At Ubâhti robbers tie round their right arm the 
tongue of a hyena on which a scribe has writtcn something 
from the Koran ; this also will frighten away the dogs and 

1 C/. Leared, Morocco and the Motrrs (London, 1891), p. 300. 
Among the Shawia of Algeria “ hyena's brains are secretly mixed with 
a person’s food in order to send him mad ’’ (Hilton-Simpson, loc. cit. 
P- 7 U). 

8 Cf. Klunzinger, oj>. cit. p. 400 sg. (Upper Egypt). Pliny {0/. cit. 
xxviii. 27) speaks of seventy-nine remedies derived from the hyena. 
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prevent them from barking . 1 In the same tribe people 
protect themselves against the evil eye and jnün by wearing 
a little piece of skin taken from a hyena’s head with some 
words from the Koran written on the smooth side of it . 2 3 The 
piece of skin is first put into a mixture of salt and water; 
after it has become dry it is put into water mixed with pounded 
cioves (eqMan) and henna, and after it has become dry 
again it is fumigated with benzoin. Then it is given to the 
scribe to be written upon, and is finally sewn up in a piece of 
skin. The Shlöh of Aglu and Glawi hang round the necks 
of their animals a piece of a hycna’s skin, to counteract 
malignant looks ; but they also say that the smell of the 
hyena is good for the animal’s health. We have previously 
noticcd the use made of a hyena’s brain, liver, and excrements 
for the purpose of increasing thc quantity of the butter s or 
counteracting spells cast on it . 4 

The Jackal. —It is callcd in Arabic dïb, plur. dyâb, fem. 
dîba, dim. dwîyïb ; and in Berbcr ussn or uUën, plur. 
uHänn (Amanüz, Igliwa, Ait Sâddën, Ait Warâin) or 
uHânên (Ait Wäryâgcr, Temsâmän). 

The jackal coqtains much medicinal and magic virtuc. 
Persons suffering from l-berd —a term applied to various 
complaints attributed to the catching of cold—have their 
bodies rubbed with melted jackal’s fat (Ait Ncjër), or eat 
jackal’s fleshwhich has been boiled in salt butter and flavoured 
with garlic, onions, and cummin ; but after being boiled the 
mcat must be removed from the pot with a spoon and not 
with the hand. The patient partakes of this dish for seven 
days, and eats it with bread made of corn which has not been 
kept in the granary, " so as not to be cold ” ; and for the 
same reason the bread should be made without yeast (Aglu). 
If a woman becomes pregnant while she has a suckling at her 
breast and her milk makes the suckling ill, she boils jackal’s 
brain in butter and makes the child eat of it a few times, with 

1 Pliny says (op. cit. xxviii. 27) that dogs will never hark at persons 
who have a hyena’s tongve in the shoe, beneath the sole of the foot. 

* Pliny {ôp. cit. xxviii. 27) mentions the belief that the skin of the 
forehead of the hyena is a preservative against all fascination. 

3 Supra, ii. 298. 4 Supra, i. 248 sq. 
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the result, I was told, that it will recover (Ait Warâin), Child- 
less men and women who are desirous of offspring burn the 
dried intestines of a jackal and fumigate themselves with the 
smoke, letting it pass underneath their clothes (Ait Wäryâger), 
A man who is incapable of having sexual intercourse hangs 
the dried gall-bladder of a jackal at his right groin ; I was 
told that this produces a marvellous effect (Fez). A lying-in 
woman whose breasts contain no milk cures herself by eating 
jackal’s gall, cooked with butter, on three mornings before 
breakfast (Ait Sâddën). A married woman who wants to be 
divorced by her husband procures from a scribe a charm 
written with the gall of a jackal, and puts it inside thé 
husband’s mattress or buries it at the place where he sleeps ; 
he will then divorce her on the following morning, however 
unwilling to do so he has bcen before (hliâina). 

A man from the At Ubâliti told me that the jackal has 
seven livers, and that a person who eats them in the evening 
will keep awake not only that night, but for the future also ; 
hence they are eaten by watchmen. In the same tribe a small 
bit of a jackal is hung round the necks of sheep and goats 
as a charm against the evil eye. Among the Ait Wäryâger a 
person who is going out to steal puts the ear of a jackal in 
his bag in order to keep the dogs from barking ; they will 
scent the smell of the jackal, of which they are much 
afraid. The tongue and the throat of a jackal are eaten 
by young women who want to perfect themselves in trillîng 
the sgârït (Ait Ndër). Charms are written on the skin of a 
jackal. 

On the other hand, there are also evil magic qualities in the 
jackal. If a boy before the age of puberty eats its flesh he 
will have trouble in the future and, however well he behaves, 
will be accused of wrongs done by others (Andjra) ; one of 
my servants, who was often punished for disorderly behaviour, 
exculpated himself by saying that he had eaten jackal’s 
flesh as a boy. Among the Ulâd Bú'äzîz, though it is eaten 
as food by ordinary people, it is refrained from by scribes and 
féqra, or saintly persons ; otherwise the charms they write 
would be useless and the spittle of the fqër would Iose its 
baraka. Yet they maintain that jackal’s flesh is not kdrâm, 
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unlawful, but only makrôh, or “ abominabJe ”, that is, con- 
demned but still lawful. 1 

To meet a jackal when you start on a journey is by some 
people said to be a good omen (Hiâina, 2 Ait Wäryâgcr), but 
by others a bad one (Andjra, Aglu). 9 If a person who is 
travelling sees a jackal in a trap he should turn back ; once 
a man who was going from Aglu to the Wad Süs failed to 
observe this rule and was in consequence caught on his way 
and detained as hostagc for some persons who had been 
captured by people living near Aglu. In the Hiaina it is 
considered a good omen to see a jackal in the morning ; it is 
then called f-tâleb , or “scribe”, 'Äli, whilc the Ait Sdddcn 
call it ttâlb 'Äli at any hour of the day. It is also held to be 
good fäl if the jackal shrieks at night during the ploughing 
season : it means that the year will bc good (Hiâina). But 
oncc whcn jackals were heard shrieking in the daytime not 
far from my camp, one of my servants, a native of Andjra, 
became very serious and said that something bad was going 
to happen on that day* 

The Fox.— It is called in Arabic ak'äb, plur. aka'bän, 
or k'ab, plur. ka'bfn, or fd'leb, plur. f'âleb ; and in Berber 
arakuk, plur. irakukn (Amanüz), ak'ab, plur. ik'äbaun (Ait 
Warâin), ih'äb, plur. ih'übaun (Ait Sâddën), il'ab, plur. 
isa'baun (Temsämän), ûhär, plur. ûhârën or ührâwën (Ait 
Wäryâger). 0 

The fox contains 366 medicines. If a person is in love 
with somebody and wants to cure himself of it, he burns the 
dung of a fox and fumigates himself with the srnoke. If a 
little child cries at night the eye-tooth of a fox is hung round 
its neck. If a person has a molar tooth which is aching he 
hangs outside it on the cheek a similar tooth of a fox taken 
from the same side of the mouth. If a boy suffers from 
ringworm the blood of a fox is smeared on his head after 

1 Cf. Drummond Hay, Western Barbary (London, 1844), p. 18:— 
" The Mahommedans of this country . . . will feast upon the jackal 
as a delicacy ”. 2 Infra, p. 333. 

3 Cf. Musil, Arabia Petraea, iii. (Wien, 1908), p. 311. 

1 In Syria it is bclieved that the shxieking of a jackal at an unusual 
hour forebodes a drought (Eijüb Abëla, loc. cit. p. 109). 

6 For euphemistic terms see supra, ii. 27. 
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it has been shaved. A deaf pcrson pours the raelted fat 
of a fox into his ear to get rid of his deafness. The same 
substance is applied to the armpits to prevent the growth of 
hair, and to the chest and the pubes as a preservative against 
disease in those parts of the body. The melted brain of a 
fox is put on syphilitic sores and kept there for four or five 
days, and should this cure prove ineffective the hoofs of a 
dead he-ass are charred and pounded and the powder is 
mixed with the brain, All these cures are practised in the 
Hiâina. Another reraedy for syphilis is to roast a fox with 
head and hair and entrails until it is charred, and to give 
the powder made of it, mixed with honey, to the patient to 
eat (Ulâd Bû'äzîz); among the Ait Tcmsâman it is to be 
taken on forty mornings before sunrise. Among the Ait 
Warain a part of the body of a fox, always induding the 
head, is charred in an empty earthenware pot which has 
never been used before ; it is then pounded and the powdcr 
is boiled with either butter or oil, which should be very old 
and randd, and the mixture is partaken of by the syphilitic 
person seven mornings on an empty stomach. 

In other tribes the powder made of a charred fox, mixed 
with honey, or with honey, butter, and spices, is taken in 
the morning before breakfast as a cure for an affection of 
the heart (AiJ Wäryâger) or for Iberd (Ait N$ër). Men who 
have been made impotent by witchcraft burn the penis of a 
fox and fumigate their own with the smoke. 1 The gall of a 
fox is used by women for practising witchcraft, for example, 
with a view to indudng a man to divorce a rival wife. 2 In 
the Hiâina a person who is going out to steal at night hangs 
on himself the dried ears of a fox to prevent the dogs from 
barking. If a fox makes water on a boy while he is sleeping 
the boy will become ill or die, because when he wakes up he 
will be frightened by the smell (Ulâd Bû’äziz), 

If a person meets a fox in the morning when he is going 
somewhere, he should turn back because it is a bad omen 
(Andjra, Uiâd Bû'äzîz, Hiâina, Ait Warâin, Ait N^êr, At 
Ubâjjti). This belief, however, does not seem to be universal; 
for a man from Aglu told me that it is on the contrary a good 
1 Supra, i. 573. 2 Supra, ii. 23. 
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omen if a person meets a fox when he sets out on a journey. 1 
The Ait Warâin maintain that if a person who is going out 
at night to steal hears a fox making a noise, he ought to 
go back. They also believe that if a fox barks in the neigh- 
bourhood of a village, somebody in the village will die. 
Among the Ait Wäryâger the barking of a fox is supposed 
to indicate that the wind will be westerly, in Andjra and the 
(■iarb that it will be easterly. Charms are written on the 
skin of a fox. 

The WeâSEL. —It is called in Arabic färf l-hail, “ the 
mouse of the horses ” ; and in Berber däsrit igaddyën, “ the 
bride of the mice ” (Ait Wäryâger), tabgagat, plur. tibgagatin 
(Temsâmän). 

The weasel is used as a medicine for horses and mules 
and, less often, for men. It is dried and burned, and the 
' sick animal (Ulâd Bû'äzîz, fîiâina, Ait Ncjër, Ait Wäryâger) 
or person (Temsâmän) is made to inhale the smoke. The 
Ulâd Bü'äzîz also fumigate abscesses in persons with the 
smolce of a burned weasel. 

The Gazelle. —It is called in Arabic gzäl, plur. 
gûzlän, fem. gzâla ; and in Berber aznkud, plur. iznk w ad 
(Amanüz), am&lal, plur. imëläln (Igliwa), amläl, plur. 
imlâln (Ait Sâddën, Ait Warâin), tigäidêt wâzgar (Tem- 
sâmän). 

Âmong the Ait Warâin, if a gazelle is caught, it is taken 
to the women to look at, so that they may give birth to 
children with eyes as big and black and beautiful as those 
of the gazelle. 2 Their women fasten a small bag with 
gazelle’s dung to their necklaces on account of its scent. In 
the Arab portions of the tribe men mix 'some dry gazelle’s 
dung with the kïf, or Indian hemp, they are smoking in 
order to become joliy. Charms are written on the skin of a 
gazelle. 

The HEDGEHOG. —It is called in Arabic qanfüd (in 
Dukkâla gânfúd), plur. qnâfed, fem. qanfûda , dim. qnîfed ; 

1 Cf. Musil, op. cit. iii. 311 (Arabia Petraea). 

8 Jackson says {op. cit. p. 80) that “the greatest compliment that 
can be paid to a beautiful woman, is to compare her eyes to those of the 
gazel ”. 
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and in Berber bûmhamd, plur. idbûm.hamd (Amanüz), 
bûmhämd, plur. idbûmhämd (Igli'wa), inikf t plur. inâkfën 
(ibid,), insi, plur. insaun (Ait Sâddën, Ait Warâin), inst*, 
plur. ansäin (Temsâmän). 1 

It is said that the hedgehog was once a man who prosti- 
tuted his sister and in punishment was transformed into a 
hedgehog (Hiâina). It is very rich in medicinal virtue, 2 
and some parts of it are used as charms against the evil eye. 
Women burn the skin of a hedgchog with its bristles on, 
mix the ashes with henna, and put the mixture in their hair 
to make it grow strong (Igli'wa). The bristle of a hedgehog, 
together with a written charm, is worn as an amulct.against 
the evil eye (Demnat). A horse which has a cold in tiie head 
is made to inhale the smoke of thc skin and brisfrY| of a 
hedgehog, which are burned under its nose (AglC^. If a 
person suffers from fever, the bristles of a hedgehbg are 
burned and the patient is fumigated with the smoke (Ulâd 
Bû'äzîz). A bridegroom who is incapable of consummating 
the marriage during the first night fumigates his penis with 
such smoke ; and it is perhaps on account of the bristles that 
the melted fat of this animal is used as an aphrodisiac, a 
man smearing his penis with it to increase his sexual power 
(Uiâina). Another cure for impotence in a man is to eat 
the penis of a hedgehog which has been boiled in oil or 
butter, but it must not be eaten together with other food ; 
and the same part of the animal is also dried and preserved 
for future use in case of need (Aiî Saddën, Ait WaräinJi'v^A 
person who cannot see well chars the head of a hedgehog, 
pounds it and mixes thé powder -with antimony, and paints 
his eyes with the mixture (Ait Sâddën). Women hang the 
right jaw-bone of a hedgehog on the chest over their clothes 
to prevent sleepiness (Ulâd Bû'äzîz). Its jaw-bone is, 
together with other charms, hung round the neck of a Iittle 
child as a protection against the evil eye (Andjra), and 
grown-up people wear a similar charm for the same purpose 
(AiJ N$ër). The blood of a hedgehog is smeared on the 
head of a boy suffering from ringworm ( daqdHär ), so that it 

1 For a euphemistic term see supra, ii. 37. 

* Cf Hilton-Simpson, loc. cit. p. 712 (Algeria). 
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shall be covered with hair as the bedgehog is covered with 
bristles (Ait Wäryâger) ; women smear it on their cheeks 
if they are losing their natural colour and bcgin to look 
blackish, a complaint called dess (IJiâina) ; and it is also 
applied to feet with a cracked skin ( 'ibid .) and to warts (Ulâd 
Bû'äzîz). Among the Ait Warain, if a little child is affected 
by the milk of its mother because she has become pregnant, 
or if its stomach becomes tender and swollen, the intestines 
of a hedgehog are dried, pounded, and mixed with old and 
rancid oil or salt butter, and the mixture is given to the 
child to eat, The Amanöz give the gravy of a boiled 
hedgehog to a child suffering from the first of these com- 
plaints. The gall is uscd as a cure for deafncss : it is boiled 
in oil and a little of it is put a few times into the affected ear 
(At Ubâhti). The liver contains medicine for night-blindness 
(bute id jis): it is kept over fire for a moment at sunset, and 
its blood is then squeezed into the eyes of the patient (Tem- 
sâmän). The roasted and pounded liver of a hedgehog, 
mixed with honey, is also given to schoolboys to eat in the 
morning on an cmpty stomach in order that they may 
remember their lessons (Ait Wäryâger). The boiled flesh 
of a hedgehog is caten as a remedy for witchcraft (Tangier). 
But to eat the flesh of this animal may also be attended with 
danger: it may cause dysury, and in some cases it makes 
syphilis break out afresh in persons who seemed to have 
been cured of it (Ait N^ër), 1 

The hedgehog is said to belong to the domcstic animals 
of the jnün and therefore to be meskûn (Ait Sâddën, Ait 
Warâin). 2 The same is the case with 

The PORCUPINE. —It is called in Arabic dërb, plur. 
drüb, fem. dêrba , dim. drîyïb ; and in Berber aruü, plur. 
irusan, fem, tarust, plur. tarûïin (Igli'wa ; the Amanüz also 
use tarûEn as plur. for antf), ärui, plur. äruin (Ait Sâddën), 
arui, plur. aruin (Ait Warâin, Temsâmän). 3 

The flesh of the porcupine is used for food. Among the 
Ait Warâin the man who cuts it in pieces says, for each piece, 

1 For the use of the gut of a hedgehog see sujra, i. 403 sq. 

2 Supra, i. 277, 

3 For a euphemistic term see supra, ii. 27. 
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Awîli awîli , “ Woe woe I ” This will make the meat increase, 
whereas if he omits saying these words it will become less. 
So also the woman who puts the meat into the pot repcats 
the same phrase for each piece. Although awîli is generally 
a bad word, used by people in wailing, there is in this case 
baraka in it. While the meat is being boiled the pot must 
be well covered up. In the IJiâina the dish from which it 
is eaten must also be kept well covered, on account of the 
baraka attributed to the fiesh of the porcupine. 

The flesh is used by the Ait Warâin as medicine for 
l-berd, , or, as they call it, asmat , showing itself in rhcumatic 
pain or various other symptoms. A woman who suffers from 
sore breasts rubs thcm with the forefoot of a porcupine (Ait 
Warâin), or hangs thc foot of a porcupine, which has becn 
painted with henna, over the affected breast (Hiâina) ; 1 
remedies of this sort used by women in childbed will be 
described in the next chapter. 2 Women use the bristle of 
the same animal for painting their eyes with antimony, 
which is supposed to be good for the eyes (Temsâmän). 

Another animal belonging to the domestic animals of the 
jnûn is 

THE HARE. —It is called in Arabic arneb or usually 
lârneb, plur. rzvânëb, fem. arnâba or larnâba ; and in Berber 
autil, plur. iutlan (Amanüz, Iglfwa), buigran , plur. idbuigran 
(Igliwa), autul, plur. iutlan (Ait Sâddën), âirzez, plur. ierzaz 
(Ait Warâin), ayâziz, plur. iyäzaz (Temsâmän) or iyâzizn 
(Ait Wäryâger), fem. tayäzist , plur. tiyäzaz (Temsâmän). 

The hare is said to have been once an old woman, who 
was transformed into a hare because she acted as a panderess 
(Ait Sâddën). It menstruates like a woman and is therefore 
an unclean animal which should not be eaten ; but this rule 
is not strictly observed. It is eaten both as food and for 
magical and medicinal purposes. At Aglu, if a hunter has 
killed a hare, he eats its head in order to be lucky in his 
hunting in the future ; and if a boy who is three years old 
is not yet able to stand on his legs, the charred and pounded 
head of a hare, mixed with salt butter, honey, and oil, is 

1 Cf. Hilton-Simpson, loc. cit. p. 711 sq. (Algeria). 

2 Infra, p. 400 sq. 
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given to him to eat on different occasions until he has eaten 
the whole of it. Among thc Ait Sâddën, if a woman is 
troubled with a constant effusion of blood in her genitals, 
she eats the liver, lungs, and spleen of a female hare, boiled 
with oil or butter. Among the Ait Wäryâ^er, if a person 
sufiers from night-blindness ( bütällis ), the liver of a hare is 
roasted and cut into three pieces by the schoolmaster of the 
village, who then writes something from the Koran on them. 
The patient takes one of the pieces and goes with it in the 
evening after sunset to the dung-heap (däsubäit) of the house, 
calls a dog, and eats the piece of the liver, giving little bits 
of it to the dog as well. On the two following evenings he 
does the same with the other pieces of the liver ; and then 
he will get rid of his complaint. At Aglu and among the 
Iglfwa scribes write love charms and other charms with 
the blood of a hare, saffron, and Moorish ink, a few words 
with each of them separately. We have previously noticed 
charms against the evil eye written with the blood of a hare 
and saffron, and other charms against it consisting of the 
dried blood of the same animal together with a kerz) 

If you go anywhere in the morning and meet a harc it is 
a bad omen (Dukkâla, Andjra, Ait Wäryâgcr, Igllwa), 
especially if the hare is asleep and wakes up and runs ahead 
of you (IJidina). The Ait Sâddën and the Ait Warain 
maintain that it is a bad foreboding to see a hare shortly 
after setting out on a journey, although not so bad that you 
need go back on that account; and that if a person goes out 
hunting and sees a hare the first thing, he will get no bag 
on that day. 

THE MOUSE. —It is called in Arabic/är, plur. firän, fem. 
fâra, dim. fûiyar ; and in Berber agärda, plur. agärdain 
(Amanüz), agrda, plur. igrfain (IgHwa, Ait Warâin), dim. 
tagrdait (Igliwa), agrfa, plur. igrfain (Ait Sâddën), agâda, 
plur. igâdäin (Temsâmän). 

Mice are given to sucklings to eat as a medicine if they 
have become ill because their mother is pregnant with a 
male child (Ulâd Bü'äzîz). 

The Bat. —It is called in Arabic tair l-lîl, plur. tiôr 
1 Supra, i. 442 sq. 
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l-lll, or (in the dialect of the Ulâd Bû'äzîz) saht l-lïl ; and 
in Berber tailält (Iglfwa), tamszigst (Aglu), Iwútwat (Ait 
Warâin), ärwûjwad ('J'emsâmän). 

The bat is used as medicine for fever. It is dried and 
burned and the smoke is made to pass underneath the clothcs 
of the patient (Ait Wäryâger) ; but among the Ait Temsâmän 
the bat must havc been caught and killed by a person whose 
name is Mûhâmmed and it is burned at once. In Andjra 
the smoke of a bat is inhaled by persons suffcring from fever 
which is supposed to have been caused by the moon. Among 
the Ait Warâin something from the Koran is written on a 
bit of the skin of a bat and on a piece of paper ; these pieces 
are then burned and the person sufFering from fever fumigates 
himself with the smoke, and this is done for three days. 
In the Hiâina, if a man’s children die at an early age, he 
procures a bat, splits it open, puts harmel inside it, and 
fastens it to his wife’s belt, with the result, I was told, that 
hcr future children will remain alive ; this is a protection 
against thejnün, who are supposed to havc caused the earlier 
children’s death. A bat which has had its entrails removed 
and then been dried is hung in houses and shops to bring 
prosperity (Tangier). The right wing of a bat is hung on 
the churn if the milk does not produce the usual quantity 
of butter, and witchcraft is supposed to be the cause of it 
(Ait Warâin). Young girls smear their genitals with the 
blood of a bat in order to prevent the growth of hair (Fez). 

The bat, however, may also be the cause of disease. The 
Shlöh of Aglu and Giawi believe that if a bat flies over a 
little child at night, the child will be affected with an illness 
called tamzzigst or tailält, like the animal itself, which makes 
it vomit the milk it has sucked and also shows itself through 
other symptoms ; hence mothers are afraid of taking their 
infants out in the evening, and shut the door of the house as 
soon as they hear the flight of a bat outside. This illness 
is cured by certain scribes who can tell when a child is 
suffering from it by measuring various parts of its body and 
comparing the measures with those of a bat. In Aglu the 
mother may take the affected child to the shrine of Sîdi 
‘Abdrrähman Lhänbûbi, on the sea-shore. She gives a 
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white cock to one of the saint’s descendants who is on thc 
spot, I-Ie removes the covering from the chest of the saint, 
dresses himself up in it, pulling it over his head, kills the 
cock over the head of the child, collects the blood in a vessel, 
and rubs the body of the child with the blood. If on the 
following morning the blood is still found on its body il 
will dic, but if it has disappeared thc child will recover. 

There are families who on the birth of a child have to 
hang on it some earth from a shrine, since otherwise it 
would become ill or die ; but this charm loses its efficacy if 
a bat flies over the child, or a person or animal steps over it 
(Tangier). 

The StORK. —It is called in Arabic bellârëj (plur. the 
same) ; and in Berber aswû, plur. isiXa (Igliwa), bellârj, 
plur. idbellärj (Amanöz), berrârj, plur. iberrârjn (Ait 
Sâddcn, Ait Warâin), bellêrj, plur. ibëllérjën (Temsâmän). 

The stork was once a judge who married and after the 
consummation of the marriage madc his ablution with 
buttermilk; and he commjtted another sin also. He 
smeared the threshold of his office wilh soap so that the 
people who entered it slipped and fell down. He only 
Iaughcd and laughed ; but an angel of God said to him, 
“ O stork, why did you do wrong to Moslems ? ” At the 
same moment he was transformed into a stork ; and he has 
still a black cloak and a white cloak, he has the henna of the 
bridegroom on his feet, his eyes are black with antimony, 
and he is going on laughing as before, (Ait Warâin ; a 
similar though less dctailed story was told me by a man from 
the Hiâina). According to another account the stork was 
a wealthy man who once when there was a famine sold corn 
to the people and smeared the staircase of his house with 
soap, so that the customers should fall whcn they walked down 
with their corn, and he only laughed at it (Iglfwa). 1 Or the 
stork was once an agurram, or saint, who was changed into 
a stork because he had sexual intercourse with his daughter 


(Aglu). Old writers on Morocco tell the story that a company 
of Arabs who plundered people going on a pilgrirMfg’éyf^ 

1 Cf. Saïd Boulifa, Textes berbêres en dialecte de l’A tlaffpjjafocain' 
(Paris, 1908), p. 252 sq. (Demnat). fO f 


ftmafocain \ 

:( )) 
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• Mecca were at the request of the Prophet transforraed into 
storks byGod. 1 According to Ali Bey the Moors believe “ that 
the storks are men from some distant islands, who at certain 
seasons of the year take the shape of birds to come here; 
that they return again at a certain time to their country, 
where they resume their human form till the next season ”. 2 3 

Nobody is allowed to kill a stork ; to do so (Ait Warâin) 
or to take an egg or a young bird from a stork’s nest (Hiâina) 
would cause fever, According to an old writer storks are 
reckoned to be " an Enchanted People, that have a peculiar 
Dialect to themselves : And so infatuated is the King him- 
self, that if the best Moor in his Dominions should Kill one 
of them, he would infallibly take away his Life for it ”. 8 
Chénier suggests that this repugnance to killing storks may 
be due to “ the regularity with which these birds utter their 
cries, and the motion they make with their bodies, which, 
in some sort, resembles that of the Mahometans when at 
prayer ”. 4 * * * Among the Ait Warâin it is the custom to bury 
a stork which is found dead, and to make a small hauf on 
the grave, and this is afterwards visited by persons suffering 
from fever, as though it were a sîyïd. Ali Bey states that a 
great part of the funds to maintain the hospital used for the 
treatment of lunatics at Fez “ has been bequeathed by the 
wills of various charitable testators for the express purpose 
of assisting and nursing sick cranes and storks, and of 
burying them when dead ”. 8 

In Andjra there are women who, before they begin to 
make butter, burn some powder made of dried stork's eggs 
and fumigate the churn with the smoke. But the stork may 
also be the cause of evil events. If it builds its nest on the 

1 St. Olon, The Present State of the Empire of Morocco (London, 
1695), p. 30; Höst, op . cit. p. 276. 

a Ali Bey, Travels in Morocco, &c., i. (London, 1816), p. 74. 

3 An Account of South~West Barbary, edited by Ockley (London, 
1713), p. 66. 

4 de Chénier, op. cit. i. 289, 

B Ali Bey, op. cit. i. 74. Cf. Budgett Meakin, The Land of the 

Moors (London, 1901), p. 70 sq. ; van Gennep, L'état actuel du pro- 

blime totêmique (Paris, 1920), p. 239, quoting a communication of 

W. MarQais. 
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roof of a house the house will become empty, either because 
its inhabitants wiii abandon it or because they will die ; yct 
this wiii not happen if the bird is driven away in time. So 
also, if a stork sits down on the roof of a house or in the yard 
outside, the place will become empty. If it builds its nest 
in a fruit tree, the tree will wither away. If the storks are 
white and clean when they arrive there will be much sun- 
shine and heat and the year wili be bad, whereas if they 
are gray and dirty there will be enough rain and the year 
will be good (Hiâina). 

The Raven. —It is cailed in Arabic gräb, plur. görâb, 
fem. grâba ; and in Berber ageiwar, plur. igeiwâm, fem. 
tageiwart, plur. tigeiwârin (Amanüz), ahaqqai, plur. ifiaqqain, 
fem. tahaqqait, plur. tifiaqqâyin (Igliwa), a'dqqar, plur. 
i'aqqâm (Ait Sâddën), baqqar, plur. ibaqqdrn (Ait Warâin), 
dbagra, plur. dibagriwin (Ait Wäryâger), tbagra, plur. 
tibagriwin (Tcmsâmän). 

The raven was also formerly a man who committed a sin : 
he was intrusted with something belonging to another person 
and, when it was claimed back, denied that he had got it; 
in consequence of which he was transformed into the black 
bird he is at present (Hidina). I have also heard that the 
raven was once a blacksmith; and this may be the reason 
why it is so difficult to shoot a raven—it sees the bullet and 
flies away (Aglu). To shoot a raven may also be attended 
with evil consequences. I was told of two men among the 
Bni Msâuwar who did so and whose guns burst, and similar 
things are said to happen among the t Ait Wäryâger. In 
Andjra I heard of a man who became mad because he killed 
a raven, 

If a woman is losing her hair, a raven is killed and charred 
and her head is smeared with the powder mixed with honey 
(Andjra) or with water or oil (Ait Warâin) ; this will give 
her a good growth of black hair, like the feathers of the 
bird. But the pipkin in which she' roasts it must never have 
been used before (Andjra). If a person suffers from fever, 
the feathers of a raven are burned and the patient is fumigated 
with the smoke (Temsâmän). A childless woman who is 
desirous of offspring tries to get hold of a raven to kiil and 
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drink its blood, warm as it flows from the body (Aglu). 
The raven is eaten as a cure for syphilis (XJlâd Bû'äzîz, Ait 
Nfiër, Igliwa) ; this is particularly the case with its liver 
(Dukkâla), but the bird must have been caught and killed 
“ in the name of God ” (Aglu). The gall is used for various 
purposes. A woman who for some reason or other wants to 
induce a man to divorce his wife procures some hairs from 
her head, a piece of her chemise, and some earth from her 
footprint, and mixes these things with the gall of a raven. 
Some of the mixture she gives to the man in his food, another 
portion she burns so that he inhales the smoke, and a third 
portion she puts underneath his bed. Then his wife will 
appear to him black like a raven, and her speech will be as 
bitter as gall, and he will send her away in consequence 
(Ulâd Bû'äzîz). The Ait Sâddën drink the gall, still warm, 
as a safeguard against bullets, and also to remove atqqaf 
{fqâf) caused by witchcraft; but they say that the gall of a 
raven is difficult to procure, because when the bird is shot 
it generally drinks its own gall before it dies so as to prevent 
people from getting hold of it—a belief which I have also 
found elsewhere (Xemsâmän). If possible to procure, the 
gall is also drunk as a remedy for fever ( ibid .). Among the 
Amanüz it is, mixed with honey or sugar, given as medicine 
to a child who has become ill by sucking his pregnant mother. 
In the Uiâina it is used as medicine for leucoma (Jë-biâf fi 
l-'ain ), the eye being painted with it just as when women 
paint their eyes with antimony ; but it is necessary that the 
gall should have been removed from the bird immediately 
after its death. The Ait Sâddën paint an eye suffering from 
the same disease, which they call timëlli, with a mixture of 
the dried and pounded brain of a raven and saffron. The 
neb of a raven is hung round the neck of a little child as a 
protection against the evil eye, and for the same purpose a 
raven’s foot is tied to the churn (Ait Warâin). Charms are 
written with the blood of a raven (Hiâina). 

If there are many ravens gathered together and crowing, 
they are calling for rain (Ait Warâin), or even a deluge of it 
(Ait Sâddën). If one raven is heard crowing in the yard 
of a house, somebody in the house or in the village will soon 
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die (Ait Warâin ). 1 If when setting out on a journey in the 
morning you see a single raven, it is a bad omen and you 
should go back (Ulâd Bü'äzîz, Hiâina, Ait Ndêr, Ait Warâin, 
Temsâmän, Iglfwa); 2 but if another raven turns up (Tem- 
sâmän) or if you see two ravens together 3 (Hiâina, Ait N(jër) 
or even separately (Ulâd Bû’äzîz) it is a good omen, or at 
any rate you may go on if you wait for an hour or two (Ait 
Warâin). The Arabs of the Hiâina say, Jüj grébb§n u dïb 
hdrbän u knes zêrbân —meaning that it is good Jâl to see two 
ravens or a jackal or snake which takes to flight. If you 
see more than two ravens, some people say that you may 
go on (Ulâd Bû'äzîz, Ait Warâin, Ait Ndër); but others 
maintain that three or any odd number 4 of ravens are a bad 
omen, though four or any even number of thoEje birds are a 
good one, and that in the latter case it is not necessary that 
the even number of them, if more than two, should be seen 
together (Hiâina). The Ait Wäryâger belieye that if a 
person goes somewhere at any hour of the day, it is a bad 
omen to see one raven ahead of him but a good one to see two. 

The Owl. —It is called in Arabic mâka, yûka, or some- 
times sarsâra ; and in Berber auwôk (Amanüz, Iglfwa), 
plur iwôka (Iglfwa), fem. tauwökt , plur. tiwôkin (Amanüz; 
also used as plur. for auwök ) or tiwôka (Igllwa), twûst, plur. 
tiwAHn (Temsâraän), dgûij plur. Jigúyin (Ait Wäryâger), 
mükka (Ait Sâddën). 

The following story is told about the owl. Sîdna Sulei- 
man’s wife once said to her husband, " If I am dear to you, 
you will make for me a bed of the feathers of birds”. He 
then sent for all the birds, and they came, every one except 
the owl. He ordered the eagle to fetch the owl, and so he 
did. Sîdna Suleiman asked the owl why he did not come 
at once. The owi said, “ I was thinking of three things ”, 

1 Cf. Wellhausen, Reste arabischen Heidentums (Berlin, 1897), 
p. 203. 

2 For similar beliefs cf. Villot, Mceurs, coutumes et institufions des 
indigênes de l'Algêrie (Alger, 1888), p. 225 ; Eijüb Abëla, loc. cit. 
p. 107 (Metäwile); Musil, op. cit. iii, 311 (Arabia Petraea); Wilson, 
Peasant Life in the Holy Land (London, 1906), p, 51. 

3 Cf. Musil, oj>. cit. iii. 311 (Arabia Petraea). 

1 Cf. Villot, op. cit. p. 225 (Algeria). 
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—“ What were they ? ”—" I was thinking which is longer, 
the day or the night, and I found that the day is the longer, 
because the moonlight night belongs to the day".—“And 
the next thing ? ”—“ I was thinking who are more numerous, 
the men or the women, and found that there are more women 
than men”.—“ How ? ”—“ Because a man who does what 
women say is himself one of them There was yet a third 
question to be answered ; and Sîdna Suleiman approved 
of the answers so highly that he sent away the birds without 
depriving them of their feathers, all except the bat, who 
had been in a hurry to ask him to take his feathers and there- 
fore has none on his wings (Igliwa). 

The eye of an owl is used as a means of preventing a 
person from falling asleep. He ties it round his right arm 
(Hiâina), or fastens it to his head (Igllwa), or eats it boiled 
(Ait Warâin, Temsâmän), and a shepherd boy has it hung 
round his neck (Ait Warâin). Both eyes are also removed 
and put into water. I was told that one of them always 
sinks and the other one floats ; but while some people sew up 
thc eye which sinks in a small leather case and wear it as a 
charm to prevent sleepiness (Ait Ndër), others eat the eye 
which floats for the same purpose (Ait Wäryâger). Another 
method of keeping awake is to paint one’s eyes with powder 
made of the eyes of an owl (Andjra). At Demnat an eye of 
this bird, attached to a string, is worn by a child round the 
neck as a charm against the evil eye, It is said that a gun 
which has killed an owl will never be hurt by envious looks 
(Ait Ndër). At Aglu, if a child has sucked its mother while 
she is pregnant she procures a young owl, cooks it with salt 
and cummin, and eats of this dish—which should be kept on 
a looking-glass—and gives it to the child to eat of for seven 
days ; this is supposed to save the life of the child. 

We have seen in earlier chapters that owls, like bats, 
may be dangerous to little children . 1 For an illness caused 
by an owl flying over the head of a child there is the following 
cure : the mother places a brass bowl (tas) on the top of the 
child’s head and makes water in it, saying, Sarsâra gdlbet' 
sarsâra, “ SarHra (an onomatopoetic expression referring 
1 Sufira, i. 166, 401. 
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to the splashing and used for the sake of the rhyme) conquered 
the owl 

In Morocco, as elsewherej 1 the hooting of an owl is 
regarded as a death portent. The Ulâd Bû'äzîz believe that 
if an owi hoots on the roof of a tent or house the life of its 
owner is in danger. He then tries to turn the danger of 
death upon the owl itself by saying, Fâläk fi qrâbdk, “ Your 
Jäl be in your bag ” ; but some people prevent owls from 
coming to the tent by tying to its roof a stake with a piece of 
black tent-cloth attached to it. The belief that the hooting 
of an owl on the roof of a house at night forebodes the death 
of its owner is also found among the Igli'wa. The Arabs of 
the Hiâina have the idea that if an owl is heard hooting at a 
house in the evening or at daybreak somebody in the house 
will die, unless it is driven away or shot, as in such a case the 
bas, or evil, will go away with it; when it is heard the people 
say, MAka fâläk 'dla râsäk, “ Owl, your fäl be on your own 
head ”, The Ait Wäryâger maintain that the hooting of 
an owl outside a house indicates that somebody in that or a 
neighbouring house will die, and they drive the bird away 
by throwing at it a sooty piece of a bro^ccn old earthenware 
pan or fire at it with a gun. The Aijr Sâddën and the Ait 
Wârain say that if an owl is heard at night in a village some- 
body there will die before long, and they try to shoot the 
bird so that it shall not be heard another night. If a person 
has died and been buried and the owl is still hooting, the 
whole place will become empty—not through the death of 
all the inhabitants, but because they will have to abandon it 
for some reason or other. Among the Ait Temsâmän an 
owl which is heard hooting at night is driven away with 
stones, lest some person or animal in the village should die 
or some other evil should befall its inhabitants. 

1 Villot, op, cit. p. 225 (Algeria); Wilson, oj>. cit, p, 51 (Palestine); 
Felkin, ' Notes on the For Tribe of Central Africa ’, in Proceedings of 
the Royal Society of Edinburgh, xiii. (1886), p, 230 (the Fors are 
Muliammadan negroes); Wuttke, Der deutsche Volksaberglaube der 
Gegenwart (Berlin, 1900), §§ 165, 274, pp. 124, 202 (Germany); 
Elworthy, The Evil Eye (London, 1895), p. 91 sq. (generally). In 
Syria it is believed that a house on which an owl is heard hooting will 
soon be destroyed (Eijúb AbSla, loc. cit. p. 87). 
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It is a bad foreboding to see an owl in the morning (Ait 
Sâddën, Ait Warâin). If a person who is starting on a 
journey hears an owl hooting he should turn back at once , 1 
whereas it is a good omen to hear an owl producing a quick 
and trilling sound (Aglu). 

In the Hiâina the right eye of an eagle-owl Qiäl mûka ), 
after being dipped into pounded harmel, is worn by a person 
who wants to keep awake. It is also used for the purpose 
of finding out the secrets of women : if a man puts it into 
the right hand of his wife or daughter while she is asleep, she 
will begin to talk and tell what she has done during the day. 

The Vulture.—I t is called isgi by the Rifians of 
Temsâmän. 

They char and pound its body and use the powder, mixed 
with water, as medicine for persons who have eaten poison. 
In order to attract and catch one of these birds they throw the 
carcass of an animal in a desert place. The powder made 
of the charred body is also offered for sale. 

The PARTEIDGE. —It is caîled in Arabic hâjla, plur. coll. 
hjel or hjül ; and in Berber taskkurt, plur. tiskkürin 
(Amanüz) or tiskurin (Iglfwa ; there is also the masc. form 
askkur, plur. iskuran [the Amanüz use the fem. plur. 
tiskkürin] for the male bird), täskkurt, plur. tiskkurin (Ait 
Warâin), täskkuri, plur. ishürân (Ait Sâddën), täsk&uar, 
plur. tissërin (Temsâmän). 

If a partridge takes flight close to a person in the morning 
it is a good omen (Ulâd Bû'äzîz, Hiaina)—it is then called 
riäh, " bringer of profit ” ; but at the same time it causes 
misfortune to the hare because it wakes up the sleepy 
grayhounds (Ulâd Bü'äzîz). If a woman finds a nest of 
partridge eggs when she is out gathering fuel, she removes 
her belt, lays it down over the eggs, and puts it on again; 
and she then takes the eggs and eats them when she comes 
home again, It is believed that if she does not do this 
she will be divorced by her husband; for her finding the 
eggs means that some other man is desirous of having her, 
and by.putting the belt over them she drives away the 
bas (Hiâina). A person who is troubled with watery 
1 Cf. Musil, op. cit. iii. 3ix’(Arabia Petraea). 
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eyes ( dêm'a) paints them with the gall of a partridge 
( 'ibid .). 

The PiGEON. —The wild-dove is called in Arabic limâma , 
plur. coll. lïmäm ; and in Berber timilla , plur. timälliwin 
(Amanüz), tmälla, plur. timälliwin (Ait Warâin), tmä di ja, 
plur. timä? d jiwin (Temsâmän), tälimämt, plur. tâlimâmin 
(Ait Saddën). The tame pigeon is called in Arabic hmâma, 
plur. coll. hmäm ; and in Berber atbir, plur. itbïm (Amanüz, 
Iglfwa, Ait Warâin), adbir, plur. idbiän (Temsâmän), 
tälhmämt, plur. tälhmâmin (Ait Sâddën). 

The wild-dovc is holy—a shereef (Hiâina) or shereefa 
(Ait Warâin) or fqër (Ulâd Bû'äzîz). It is the herald of the 
reaping season— Ila jât‘ limâma jâbef l-mênjelfi l-hzâmha , 
“ When the wild-dove comes it brings the sickle in its belt ” 
(Hiâina). A wild-dove once saved the life of the Prophct 
when he was persecuted by Christians, by telling them that 
he had gone one way although he had gone another, and 
for this reason the faithful were forbidden to kill any bird 
of its species. Yet there are people who seem to have no 
scruple against killing this bird, for examplc the Ait Sâddën. 
The tame pigeon is frequently killed and eaten. But the 
Shlöh of Aglu and Glawi refrain from killing any pigeon, 
whether wild or tame; if a person shoots such a bird his 
gun may burst because it may be a saint (Aglu), and if any 
one sees somebody else shooting a pigeon he covers his eyes 
and says, Ddnubhnêk fihfënnïk, " Your sins be on your head " 
(Igh'wa). The Ait Temsâmän believe that if a person sees 
a single tame pigeon and shoots it he will become ill, because 
it may be a jenn 1 or a saint, but that if he sees many such 
birds together there is no dangcr in shooting them. The 
Ait Wäryâger consider it unlucky if doves are living in a 
house, because they want to make it empty. In the same 
tribe, if a person suffers from fever, the dried dung of 
pigeons is burned, the smoke is made to pass underneath 
his clothes, and he inhales it as it comes through. Among 
the Ait Sâddën a charm written with the blood of a white 

1 Cf, a tradition mentioned by van Vloten, ‘ Dämonen, Geister und 
Zauber bei den alten Arabem ’, in Vienna Orüntal Journal, vii. (1893), 
p. 240. 
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tame pigeon is worn as a cure for illness caused by insëlmën 
( jnün ), and the patient may besides be made to eat the bird, 
boiled without salt, and to drink the gravy. In the Hiâina, 
also, charms are written with the blood of pigeons. 

It is believed that if a wild-dove lays three eggs one of 
them will become a turtle-dove. This bird has, from its 
cooing, got the name dukrû-llah (J.ukrâ-llah ; in the dialect 
of the Ait Sâddën dkör-llâh), which means “ praise God ”. 
It is a scribe among birds, who says his prayers at the regular 
hours. If kept in a house it gives blessing to it, though only 
on condition that. it is well looked after—he who does not 
feed his turtle-dove contracts much sin ; but I have also 
heard the opinion that there will be Iittle prosperity in a 
house in which a turtle-dove is kept. AU agrce, however, 
that it is good to take such a bird to a shrine as a present to 
the saint, and this is frequently done. It is forbidden to kill 
a turtle-dove ; but magic is sometimes practised with its 
feathers. In Aglu, if a girl is anxious to get married, shc 
gets hold of some feathers of this bird, lays them underneath 
a she-camel which has never given birth to young ones, and 
lets them remain there until the camel has made water on 
them ; she then puts them into a piece of cloth, which she 
ties round her right arm, and hopes to get a husband soon. 

The Hoopoe ( Upupa efiaps). — It is called in Arabic 
hädhud or bel hädhud ; and in Berber dbuibafat (Ait 
Wäryâger), tbuibaht , plur. ibûibâgën (Temsâmän), hudhud , 
plur. idhudhud (Amanüz), Ihädhûd (Ait Sâddën), Ihäthut 
(Ait Warâin). 

The hoopoe is rich in magic and medicinal virtue . 1 After 
its entrails have been removed it is dried, and then worn as 
a charm; it makes him who wears it feared by others, it 
protects him against witchcraft and the evil eye, it neutralises 
any spell which has been câst on him. It is also hung up 
in a shop as a safeguard against theft and evil looks and as 
a charm for good luck (Tangier). Among the Ait Warâin 
the dried head of a hoopoe, enclosed in a small case of 
leather or brass, makes people friendly to him who wears it; 

1 Cf. Höst, op. cit. p. 278 (Morocco); Hilton-Simpson, loc. cit. 
p. 707 (Algeria). 
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he will have nothing to fear even though his sheikh sends 
for him with a view to arresting him, because the charm will 
cause the sheikh to change his mind. We have seen that 
the hoopoe is used for protecting milk and butter from witch- 
craft or increasing the quantity of the butter , 1 as also for 
preventing the jnün from haunting buried money and from 
striking the person who subsequently digs it up . 3 The Ait 
Sâddën believe that the right eye of a hoopoe, tied between 
the eyes of a person, enables him to see buried treasures and 
other things under the ground. This belief is founded on 
the idea, also prevalent among the Ait Warâin, that the bird 
itself can see those things ; hence it says hut hut hut, meaning 
“ there, there, there ! ” from which it has got its name. 
At Fez the eye of a hoopoe, attached to a string, is hung 
round the neck of a child as a charm against the cvil eye ; 
while a man hangs it on himself in order to increase his 
sexual capacity. 

The blood of this bird, mixed with water and sugar, is 
given as medicine to a child who has sucked his pregnant 
mother (Amanüz). In many parts of the country the heart 
of it is eaten by scribes and schoolboys to strengthen their 
memory (Ulâd Bû'äzîz, liiâina, Ait Warâin). Thus among 
the IgHwa and at Aglu the heart of a hoopoe which has been 
caught alive and then killed is boiled and given to a boy to 
eat, with the result that he " will learn by heart anything 
he sees ”. At Aglu the heart of a hoopoe which has been 
caught alive is also used for another purpose. It is removed 
from the live bird, its blood is squeezed out and mixed with 
saffron and Moorish ink, and a love charm is written with 
the mixture, to be used by a man who wants a certain girl 
to fall in love with him. He buries the charm at the threshold 
of the house in which she is living, and hopes that the girl 
by walking over it will be induced to love him. But the 
charm may be deprived of its effïcacy by a counter-charm 
made of a crested lark. 

The Crested LARK ( Galerita cristata)—lt is called in 
Arabic msîsi de l-hart s or, in the dialect of the îîiâma., 
mussîsi ; and in Shelha tamkräzt (Aglu). 

1 S-wpra, i. 248, ii. 298. 2 Supra, i. 3ir. 
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If a ’woman suspects that a man is charming her to love 
him in the manner which has been just described, she may 
frustrate him in his endeavour by roasting alive a crested 
lark until it is charred, pounding it and mixing the powder 
with salt butter, and partaking of the mixture for seven days 
in succession. In the Hiâina the charred and pounded body 
of a crested lark, mixed with honey, is eaten on sevén con- 
secutive mornings before breakfast as a remedy for dysury. 

The Swallow. —It is called in Arabic ^oftâifa, plur. 
coll. frottaif; and in Berber aflillis, plur. ifiillîsn, fem. 
taflillist, plur. tiflillîsin (Iglfwa), tiflillst, plur. tiflillsin 
(Ait Warâin), difriddsst, plur. difriddas (Ait Wäryâger), 
tifri di jïst, plur. tifri dd jäs (Temsâmän), talilwatf, plur. 
ililwâden (Ait Sâddën). 

There is baraka in the swallow ; it is said to be a shereefa, 
and swallows are called feottaif n-nbi, “ the swallows of the 
Prophet”. They bring good luck to the house in which 
they nest. Nobody must kill a swallow; to do so would 
cause fever (Ait Warâin). And if a person takes hold of a 
swallow his hand will tremble ever after (Tangier). 1 

I am told, however, that the prohibition of killing swallows 
is sometimes transgressed by jugglers from Süs. Seven 
young birds are charred and pounded, and the powder is 
mixed with räs 1-h.änS (literally, “snake’s head”, an incense 
which I cannot identify), the fat of a black he-goat, and human 
excrements. This mixture is put into a jug, which, covered 
up, is buried in a dunghill and left there for twelve days. 

It is then kept out-of-doors for twelve nights in starlight and 
for six days in sunshine so that its contents shall get dry. 
The stuff is pounded, and when the juggler puts a little of 
the powder in his mouth he will be able to transform one 
thing into another simply by spitting. He can do so with 
the assistance of the jnün. 

Swallows are also caught to be used for medicinal pur- 
poses. The neb of a swallow is put into the mouth of a 
little child in order that it shall soon begin to speak (Temsâ- 
män). A person keeps his eyes in a good condition by 

1 In Syria it is believed that a person who tâkes hold of a swallow • 
incurs the risk of getting fever (Eijüb Abëla, loc. cit. p. 95). 
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touching the inside of the eyelid with a raw and unbroken 
egg of a swallow or with a young bird newly hatched (Ait 
Wäryâger). The Ait Warâin have the following cure for 
jaundice (bûsffer). The young.swallows in a nest are, during 
the absence of their mother, painted with saffron diluted in 
water. When the mother, on her return to the nest, finds 
her young ones yeJiow, she thinks that they suffer from 
jaundice, and brings a small stone to cure them with. This 
atone is removed from the nest, and the patient eats a little 
gravel taken from it as a remedy for his illness. The 
remaining part of the stone is preserved for future occasions 
or is sold as medicine for* jaundice. When the young 
swallows are painted yellow it is necessary to use a feather, 
lest their mother should feel the smell of a human hand and, 
in consequence, desert her young ones instead of bringing 
a stone to cure them. 

The Sparrow.— It is called in Arabic bûrtâl, plur. 
brâtäl ; and in Berber tizikkFi, plur. izakkiun (Amanüz), 
azukki, plur. izukkin (Demnat), ajjâuj , plur. ajjâujn 
(Iglfwa), zöki, plur. izökiyën (Ait Wäryâger), plur. coll. jjauf 
(Ait Sâddën, Ait Warâin) or bûtqabbúzin (Temsâmän). 

The sparrow is used as an aphrodisiac. In Andjra a man 
chars and pounds the bodies of some eight or ten sparrows 
and mixes the powder with lâ-'sél de l-m-Ôtrün, that is, honey 
which has been sucked from the str,awberry-tree and is noted 
for its lack of sweetness. Into this mixture he puts forty 
quite small scraps of paper, and takes the mixture on an 
empty stomach on forty successive mornings ; his sexuai 
capacity will then become as great as that of a sparrow. A 
sparrow’s nest, as said above, is used for the purposc of 
increasing the quantity of the butter . 1 

The Night-Heron (JSfycticorax griseus), in Arabic 
called tair l-müt. 

It is an ominous bird. The Ulâd Bû’äzîz believe that if it 
flies towards the east people will die, and that if it flies towards 
the west domestic animals will die. It is on the move at night . 2 

1 Supra, ii. 298. 

2 Cf. Irby, The Ornithology of tke Straits of Gibraltar (London, 
1875), p, 187. 
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The TûRTOISE. —It is called in Arabic fêkrün or afker, 
plur. fkârén ; and in Berber butêgra (Amanüz), Ifkron, 
plur. lëfkârn (Ait Saddën), afkrûn, plur, ifkran (Ait Warâin), 
ihfâr, plur. iltfârên (Ait Wäryâger), iïfä, plur. isfäraun 
(Temsâmän). 

A tortoise is never kilied except for medicinal or magical 
purposes, and water tortoises, I believe, are not killed in any 
drcumstances. People are afraid of them, as they are 
frequently supposed to be jnün ; but when living in a spring 
or pond connected with a saint-shrine they are regarded as 
the servants of the saint and help to cure patients visiting the 
place . 1 Even when thc water in which they live is not 
associated with a saint they may act as doctors. At Aglu 
there is a haunted pond, called tamda Uglu, “ the pond of 
Aglu ”, which is visited by persons who have an obstinate 
wound on the foot; the patient dips the foot into the water, 
and some of the tortoises living there which are looked upon 
as lêmluk, or jnün, come and remove the affected part of the 
flesh. 

At Fez land-tortoises are kept on the roofs of houses as 
charms against the evil eye . 2 Among the Ait Wäryâger the 
boiled flesh of a tortoise, prcpared with salt, is eaten by sick 
people. In several tribes the flesh of a tortoise boiled with 
butter or oil and spices is given to a suckling wh'o has become 
ill because its mother is with child (Ait Saddën, Ait Warâin) ; 
but it may be necessary for the efficacy of the cure that the 
tortoise shall be killed by a boy or man whose name is 
Muhâmmed (Xemsâmän). The Ulâd Bû'äzîz give such 
flcsh boiled with salt butter and onions, together with the 
gravy, to a child which has been sucking its mother while 
pregnant with a male child, as also to the foal of a horse 
or a young mule or donkey which has bccome sick from a 
similar cause. The flesh and cggs of a female tortoise, 
boiled with butter, are given to a boy who is weakly (Aglu) 
and are also eaten by a woman who is desirous of offspring ; 
she eats of it while in bed, well covered up, so as to induce 
a perspiration (Ait Warâin). The shell of a tortoise is 

1 Supra, i. 85 sqq. See also sujra, i. 292. 

3 Su/bra. i. a6a. 
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burned and the smoke inhaled by a person who has become 
thc victim of witchcraft (Tangier). On the othcr hand, a 
piece of a tortoise-shell is also used by a married woman for 
thc purpose of taming a rowdy and quarrelsome husband : 
she throws it into the fire without his knowlcdge, and when 
it begins to crack he becomes quiet ( ibid .). We have 
previously noticed a sorcerous rite in which a married woman 
makes use of a tortoise to prevent her husband from taking 
another wife . 1 

A tortoise may have an evil effect on cows, sheep, and 
goats. Among the Ait Wäryâger, if the owner of a cow 
which has calved does not give the cowherd the usual meal 
of bread and salt butter, the latler takes rcvenge by throwing 
a tortoise at the cow, which in consequence will never again 
give birth lo a calf. The Ait Ndër believe that if a tortoise 
enters the place where they keep their sheep and goats, the 
female animals will have diseased udders and producc only 
a small quantity of milk. But there is a cure for it. The 
whole fiock is taken to a shrine and a cut is made into the 
ear of one of the lambs or kids, or a small picce of its ear is 
cut off, and at the same time a promise is made to the saint 
to give him the animal when it has grown bigger. Moreover, 
some earth from the shrine, enveloped in a piece of calico, 
is hung round the neck of the ram or buck-goat which is 
the propagator of the flock, or, if there are several such 
propagators, round the neck of one of them Among the 
At Ubdhti, if a sheep or goat is deficient in milk and the 
cause of it is supposed to be that a tortoise has come near it, 
an unmarried girl removes the kerchief from her head and 
wipes with it the udders of the animal. The Ulâd Bû'äzîz 
believe that if a tortoise enters a tent and remains there, 
the milk in the churn will only give a very small quantity of 
butter. Contact with the blood or urine of a land-tortoise 
is said to cause warts (ttûläl ; Ait Sâddën). 

FROGS AND TOADS. —A frog or toad is called in Arabic 
grâna, plur. grâin, or jr&na, plur. jrâin ; and in Berber 
alfsa, plur. ilfsiun (Demnat), agru, piur. igüra (Amanöz, 
Iglfwa), ag y ru, plur. ig^ra (Ait Saddën), ajrû, plur. ijra (Ait 
1 Sufra, i. S 7 S- 
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Warâin) or ijâwan (Xemsâmän), gärfsmi, plur. iqarqriwên 
(Ait Wäryâger), 

There is a general fear of killing a frog or toad. At 
Aglu a man killed one with a stone, and his arm became 
paralysed. Among the Igh'wa a person who killed a frog 
had fever for a year, and elsewhere also fever is supposed to 
be the consequence of such an act (Ait Wäryâger, &C .). 1 
At Tangier I heard of a boy who died because he had killed 
a frog; and many persons are said to have died or become 
ill because they have caused the death of a frog by treading 
on it, or their children have died or become ill in consequence 
(Ait Sâddën, Ait Wariin). Frogs and toads are frequently 
supposed to be jnün, or haunted by jnün ; but I have also 
been told that the frog is a fqêra , or female saint (Ulâd 
Bû'azîz). It is constantly repeating the phrase, “ There is 
no God but Alläh ’’ (Aglu, Iglfwa). When a frog is found 
inside a house or tent it is politely asked to go away or is 
gently removed with a slipper or otherwise. Somc people 
say, when they see a frog, “ In the name of God the merciful 
the compassionate ” ; and among the Ait Wardin the person 
who sees a frog also shuts his mouth and covers it with his 
hand so as to prevent his teeth from getting bad and falling 
out. At Fez, if a person sees a frog or a toad sitting and 
looking at him, he spits towards it and says, A‘mîfek qbel 
fa'mîni, “ I made you blind before you make me blind ” ; 
he thinks that it is a jenn. In the same town there is a belief 
that if a frog is found in the water inside the house it is a bad 
omen : the house wili become empty becausc its inhabitants 
will either die or abandon it. 

My Berber secretary from the Ait Sâddcn told me that 
he had heard from an old woman who was a witch that if a 
person puts on the top of his head the skin of a green frog, 
he can go to the market and take from there anything he 
likes without being seen. The same man had been told by 
scribes from other tribes that if a person puts on his head 
the skin of a toad with something from the Koran written 
on it, he will be invisible as long as the skin remains there, 

1 In Syria a person who takes hold of a frog is supposed to incur the 
risk of getting fever (Eijûb Abëla, loc. cit. p. 95). 
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and can conseqüently commit Lheft without being detected . 1 
They had also told him that the fat of a toad prevents any- 
thing which is smeared with it—a person’s hand, a piece of 
paper, calico, or anything else—from being affected by fire. 
A method of preventing a visitor from coming baclc to the 
house is to kill a frog and rub the threshold of the entrance- 
door with its body ; this will act as a kirâha 2 as soon as he 
has stepped over the threshold (Tangier). A woman who 
is losing hair may put a stop to it by sprinkling the hair with 
the powder of a charred toad mixed with henna (Aglu). A 
cure for an abscess on the hand or arm or foot is to split 
open a frog, apply it to the abscess, and leave it there for a 
day or a night (Aiî Ndër). In the ûarbîya women kiss a 
kind of a small green frog called jrînaf s-súltan in order to 
be able to trill thc zgârït nicely. At Amzmiz I was told 
that if two partners want to divide the property they have 
in common but cannot agree as to the division of it, they 
make a frog the arbiter by putting it on the disputed border 
and making it jump by touching it. My scribe from Glawi 
doubted the accuracy of the statement, but at Demnat I 
heard that this practice is known to exist among some of 
the Great Atlas mountaineers. 

The CHAMELEON.—It is called in Arabic fâfa or (in 
Dukkâla) bûwa ; and in Berber tïlkdhha (Shelha), mmhâbäis, 
plur. immähbâiHn (Ait Saddën), täta (Ait Warain), täta, plur. 
tätiwin ('ï'emsämän), 

The chameleon is used for many magical and medicinal 
practices . 3 It is a remedy for witchcraft . 4 Among the 
Ulâd Bû'äzîz tents and persons are fumigated with the 
smoke of burned chameleons if there is a suspicion that 
witchcraft has been practised in the tent or an illness has 
been caused by it. Among the Ait Warâin, if a person has 

1 For witchcraft practised with the skin of a toad see infra, p. 555. 

2 See supra, i. 212. 

3 Cf. Hilton-Simpson, loc. cit, p. 710 (Algeria). 

1 According to Emily, Shareefa of Wazan [My Life Story [London, 
1911], p. 307), the leg of a chameleon, seven needles, a piece of steel, 
some gum-ammoniac, a small piece of myrtle root, and seven leaves 
of the same plant, all sewn into a cloth bag, are worn as a curo for 
witchcraft. 
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been made ill by bewitched food, a chameleon which has been 
roasted and then boiled with butter is given to the patient 
to eat. A woman who has been made infertile by witchcraft 
burns a young female chameleon alive on a Friday at the 
hour of the mid-day prayer and fumigates her genitals with 
the smoke, and when it cracks the spell is broken. A piece 
of a chameleon is burned underneath the churn to prevent 
the butter from being affected by sorcery (a custom also 
practised by the Ait Sâddcn). If a suckling is injured by 
the milk of its mother because she is with child, she roasts 
a chameleon and then boils it in butter, and gives it to the 
infant to eat . 1 If a domestic animal has been bitten by a 
snake, a piece of a chameleon is burned and the wound is 
fumigatcd with the smoke . 2 These cures are supposed to bc 
particularly effective if the chameleon has been born and 
caught in the month of the ‘ÂSûr ; hence the Ait Wariin 
are in the habit of catching chameleons in that month and 
keep them dried to be used when occasion requires. Among 
the Ait Temsâmän a chameleon is caught on the 'äZ&ra day 
and made to lick a young boy, who is then able to cure a 
burn in another person by licking it. In the Hiâina, when 
a horse or mule or donkey is supposed to have been injured 
by the evil eye, a dried chameleon which has been caught 
on the ‘âsûra day is burned underneath the animal’s nostrils 
so that it inhales the smoke. At Tangier a live chameleon 
is put into a piece of bamboo, which is then sealed and kept 
in the house or worn by a person as a charm against the 

1 Höst says (pji. cit. p. 280) that powder made of a dried and pounded 
chameleon is given to a child who has been affected by its mother’s milk, 
that persons suffering from fever are made to eat the dried flesh of the 
same reptile and are besides fumigated with the smoke of its burned 
nails, and that women boil and eat chameleons in order to become stout. 
At Demnat, according to Saïd Boulifa {op. cit. p. 33), a woman when 
getting up after her delivery bums the head of a chameleon and fumigates 
herself with the smoke. 

a According to Budgett Meakin (The Land of the Moors [London, 
1901], p, 75), the dried body of a chameleon is used as an antidote to 
snake-bite and as an aphrodisiac. Leared states (of. cit. p. 305) that the 
chameleon is supposed to destroy snakes by dropping a portion of its 
glutinous saliva on the head of the sleeping reptile (cf. Höst, op. cit. 
p. 280; Jackson, op. cit. p. 102). 
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evil eye or witchcraft, and it is said to be a most effective 
charm ; and in the same town powder made of a charred 
chameleon is used as a remedy for boiis. T 

The chameleon is also used for divination. Among- the 
Ait Temsâmän, if a person is absent from home and a 
woman of his family is anxious to know how he fares, she 
takes two stones, one of which she calls good and the other 
bad, and holds a chameleon by the tail between the stones ; 
if it seizes the good stone with its feet she is satisfied that her 
friend is all right, whereas the contrary is the case if it seizes 
the bad stone. A chameleon may also cause mischief . 2 3 
Among the Ai{ Sâddën a person who sees one shuts his mouth 
and covers it with his hand in order to prevent his teeth from 
falling out. 

LlZARDS. —At Fez there is in summer-time in the houses 
a lizard ( vuúzga ) living on the rafters, which is said to eat 
food from the lower part of the room by means of an invisible 
thread of spittle ; if anybody eats of the same dish he will 
have boils, and should anybody point at the lizard he would 
have to wash his finger. The Ait Warâin believe that if a 
person kills a lizard (tazermémmuH, plur. tisermémmäi ) his 
hands will become as shaky as a lizard. Among the Ait 
Temsâmän a certain lizard ( tâzërmmûst ) which has a reddish 
neck is used by women as a remedy for barrenness : it is 
killed and burned and the woman lets the smoke pass under- 
neath her clothes, inhaling it as it comes through. At Tan- 
gier persons who think they have been bewitched fumigate 
themselves with the smoke of a dried and pounded lizard . 8 

SNAKES. —A snake is called in Arabic fcdiya, plur. 
hdyâi , or hänï, plur. hänûé or hdnâé, fem. hânSa ; and in 
Berber algümad, plur. ilgümidn (Amanüz), abnlkal, plur. 
ibnïkaln (Igliwa), ifigr , plur. ifdgm (ibid .) or ifigraun (Ait 
Sâddën), figar, plur. ifigran (Temsâmän), ffigra, plur. 
ifigriwën (Ait Wäryâger), megz, plur. imegzéun (Ait Warâin). 

1 According to Leared (op. cit. p. 277), a chameleon split open alive 
is applicd to wounds and sores. 

2 Cf. Bertholon, 1 Exploration anthropologique de l’île de Gerba 
(Tunisie) ’, in L'Anthropologie, viii. (Paris, 1897), p. 576. 

3 See also Emily, Shareefa of Wazan, op. cit. p. 310. 
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A snake may be a jenn or a saint. If found at a shrine 
it is taken to be the dead saint himself; a snake which once 
stayed for a considerable time on the grave of a certain saint 
in Dukkâla was kissed by the people, who thought it was the 
saint. In the village Bné Hlu in Andjra there is the ruined 
house which belonged to my friend Sîdi 'Abdsslam’s grand- 
father, Sîdi 1-Hösni 1-Baqqâli, who is regarded as a saint; 
and among the ruins a snake as thick as a man’s arm and 
with long hair on its head, quite different from all other 
snakes in the neighbourhood, is sometimes seen by the people, 
who say that it is the dead saint himself. A scribe from 
Glawi told me of a man who found a grave as long as a 
palm tree. He said, " This cannot be a grave ” ; and at 
the same moment a snake of the same length as the grave 
appeared, and he took it for a saint. In Dukkâla, if people 
are sitting together and a snake comes near them and looks 
at them, they believe that it is a saint or a jenn, because 
ordinary snakes generally run away from people when they 
see them. I was told of a scribe who every evening when he 
recited the Koran in his room saw a snake on the rafters. 
Once when he wanted to kill it the snake suddenly changed 
into a man, who said to him that he was listening to his 
recitation because he too was a scribe ; the snake was a 
good j$nn. 

The Ulâd Bû'äzîz believe that a snake which appears at 
the place where people are pitching a tent may be múl 
lë~mkân, “ the master of the place ”. They ask it politely to 
go away, and if it does not do so they kill it; but if they 
dream of the snake in their sleep they remove the tent on 
the following morning, because then they know that the 
snake is the master of the place and does not want them to 
remain there. The Shlöh of Aglu call a snake found in 
their granary bäb Imäkän, the Rifians of the Ait Wäryâger 
bäb umfrân, both expressions being equivalent to the Arabic 
múl lë-mkân. The Iglfwa name a snake which they find in 
their granary Ibaraka n tgimmi, " the baraka of the house ”, 
and they neither touch it nor speak about it to anybody. 
Among other Berbers, also, it is considered lucky if a snake 
comes into the granary or into the house or tent or if it is 
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found at the place where a tent is going to be pitched (Ait 
Warâin, Ait Ndêr) ; and there may be more than a super- 
stitious reason for such vicws, since the snake kills or keeps 
off mice and rats. At Fez, if people fipd a snake in their 
house, they say to it three times, Ana bê llâh u s-sra' m'ak, 
“ I am protected from you by God and the religious law ” ; 
if it is a j$nn it goes away, whereas if it is only a snake it 
remains and is killed. The same or very similar customs 
prevail in other parts of the country (Dukkâla, Ait Warâin, 
Aglú). The Ulâd Bü'äzîz maintain that the snake may also 
be a saint and that, whether it be a jenn or a saint, it will 
leave the tent when the phrase Ähna b llâh u S-ïra' m'ak is 
said to it three times. They refrain from killing a snake 
during a rcligious feast. 

There are many stories of evils resulting from the killing 
of snakes. In Dukkâla a woman killed a snake which came 
to her tent, because she was afraid that it would cat hcr 
fowls ; but she was severely punished for it—her tent was 
burned down at once. A man from Aglu told me that once 
when he and his wife were sitting together in their house a 
vcry big yellow snake entered and appeared threatening. 
He said to the snake, “ If you come here to hurt us the fault 
be on your head ; if not, go away now, good-bye! " The 
snake thcn crept along the wall into the neighbouring house 
and greatly frightened a girl, who cried out. Her father 
came and shot the snake ; but at the same moment his arm 
was paralysed, and so were both the arm and the leg of the 
girl. At Salli I was told that many persons have died 
because they have killed snakes in their houses. A man 
informed Höst that his wife once killed a snake in his house 
with the assistance of a negro and a negress, and that the 
negro died on the same day and the negress on the following 
day, and that his wife had been ill.for nearly eleven years 
from the day when the snake was killed. 1 Among the Ait 
Wäryâger a snake which is seen on the rafters is driven away 
by shooting or by the burning of the horn of a goat, the 
smoke of which is supposed to put it to flight. People try 
to prevent snakes from entering a house by hanging some 
1 Höst, op. dt. p. 281, 
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(Artemisia alba ) on the wall inside or by painting a cross 
with tar on the outside of the house (Fez), or simply by 
keeping in it a vessel containing tar (Tangier). 

Jackson wrote :—" Every house in [the city ofj Morocco 
has, or ought to have, a domestic serpent: I say ought to 
have, because those that have not one seek to have this 
inmate, by treating it hospitably whenever one appears ; 
they leave out food for it to eat during the night, which 
gradually domiciliates this reptile. These serpcnts are 
reported to be extremely sagacious, and very susceptible. 
Thc superstition of these people is extraordinary; for rather 
than offend these serpents, they will suffer their women to be 
exposed during sleep to their performing the office of an 
infant. They are considered, in a house, emblematical of 
good, or prosperity, as their absence is ominous of evil. 
They are not often visible; but I have seen them passing 
over the beams of the roof of the apartments ”. 1 In various 
parts of the country, however, I have made inquiries as to 
the existcnce of snakes which are permanently kept and fcd 
in houses without finding any evidence of it. At Demnat I 
was told that there are snakes which are supposed to be 
house-mates ; such a snake, which is called “ the good luck 
of the housc ”, and is considered to bc " the master of it ”, is 
generally seen once a year, but no food is given to it. In 
Dukkâla I heard that if a snake comes to a tent, for instance 
in summer when the weather is hot, the people ask it why 
it has come and if it wants drink or food, and if it does not 
go away they give it some. The snake may afterwards come 
back again, and it is again fed, but there are no household 
snakes which are kept and fed regularly. I have heard 
stories of snakes, regarded as the spirits of houses, showing 
themselves once in three years on the rafters and sometimes 
sucking the breasts of women and drinking milk out of 
the mouths of children. Sîdi ‘Abdsslam told me that 

1 ‘Abd-es-Salâm Shabeeny, An Account of Timbuctoo and Housa, 
edited by Jackson. (London, 1820), p. 213. See also Jackson, of. cit. 
p. ii2. Leo Africanus says {The History and Description of Africa, ii. 
[London, 1896], p. 359) that in “ the Ziz mountains ” there are serpents 
so faxniliar with men “that at dinner-time they wül come like dogs and 
cats and gather up the crumbs under the tablc ”. 
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once when he was a baby his mother, to her surprisc, found 
that a snake was sucking her breast when she believed 
that she was suckling her child. 1 When he grew oldcr she 
told him that he would never have anything to fear from 
a snake, since there was a milk-tie between him and 
that reptile. 

Beliefs and practices similar to those I have just described 
are found among other Muhammadan peopies in North 
Africa and farther east, 2 and also prevailed in ancient 
Arabia. Speaking of early Arab beliefs, Wellhausen 
observes, “ In every snake there is a spirit embodied, some- 
times a malevolent and sometimes a benevolent one ”. 3 The 
Prophet ordered his followers to kill obnoxious snakes, but 
forbade them to kill those innocuous ones which were living 
in the houses, because they were not snakes but a kind of 
jinn. & He is also reported to have said, with reference to 

1 Cf. Höst, of. cit. p. 281. 

2 In Tunis an innocuous snake which is found in a house is neitlier 
hurt nor driven away, because it is regarded as the patron of the house 
and is believed to protect it and its inhabitants against Ihe evil eye 
(Monchicourt, loc. cit. 12; cf. Vassel, La littérature populaire des 
israélites tunisiens [Paris, 1905-7], p. 164 sq.). In the same country 
there is a proverbial saying that “ blessed is the habitation where the 
serpent dwells ”. We are told that “ neither hunger nor thirst is ever 
known to this member of a family. His food is prepared and his 
presence expected before the commencement of the daily meals. No 
one eats till the serpent has finished and has crept back satisfied to his 
hole ” (Graham and Ashbee, Travels in Tunisia [London, 1887], p. 27 
sq.). In Arabia, according to Niebuhr ( Travels tkrough Arabia, and 
other Countries in the East, ii. [Edinburgh, 1792], p. 278), harmless 
snakes “ take refuge in the walls of houses and are esteemed agreeable 
guests by the inhabitants The Arabs of Palestine say, “ Do not kill 
the serpents, they are the friends of our houses and of the neighbours ”. 
Our inforraant adds :—“ These ‘ faithful friends ’ are rarely wanting in 
the old Arab houses at Jerusalem, where their presence is regarded as a 
good omen by the inhabitants. . . . Neither the women nor the babies 
fear thcm, and the older children even make pets of them. Mothers are 
not unfrequently awakened in the night by the reptiles, which have 
fastencd on their breasts, and are sucking their milk, Sometimes also 
they find them in their infants’ cradles, but instead of being alarmed 
at this, they treat it as quite an ordinary matter. . . . In fact, they 
appear thoroughly domesticated ” (Pierotti, op. cit. p. 47 sq.). 

3 Wellhausen, op. cit. p. 153. 

* Mishkât, xviii. 3. 1 (English translation, vol. ii. 311). 
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snakes found in houses, that some of them are believers and 
some infidels. “ Therefore when you see anything of those 
inhabitants turn them out; but do not hurry in killing them, 
but say, * Do not incommode me, if you do I shall kill you ’. 
Then if it goes away, so much the better ; but if not, kill it, 
because it is an infidel jinnï ”. 1 According to another 
tradition the Prophet told his followers first to admonish the 
snake three times to depart, and if it did not move, to kill it 
because it was a dcvil. 2 All this, however, by no means 
proves that the regard for snakes among the Muhammadans 
of North Africa is merely an Islamic importation. On the 
contrary, its prcvalence both among the Berbers and so 
many other African peoples, 3 ancient and modern, suggests 
a much earlier origin. 

There are various kinds of medicinal and magical 
qualities in snakes. Among the Ulâd Bû'äzî? a woman who 
is anxious to give birth to a son swallows the heart of a 
snake; the wife of my host, for this purpose, swallowed the 
hearts of three snakes one after the other. Among the Ail 
Warâin a person who has hangnails ( 'bunttäf ) rubs the nail 
against the stomach of a snake which has been killed. Persons 
who have watery eyes, or who want to prevent their eyes from 
becoming watery, rub them with the cast-off skin of a snake 
on account of the reptile’s excellent eyes (Ait Warâin, Ait 
Sâddën), and some people do so seven times as a preventive 
(Ait Ndêr). 4 A certain charm used by hunters for attracting 
prey is fumigated with the smoke of the burned slough of a 
snake. 6 The head of a snake is used for murderous purposes. 
If it is dried in the sun and pounded and the powder is mixed 

1 Mishkât, xviii. 3. 1 (vol. ii. 312). 

a Nöldeke, 1 Die Sclilange nach arabischem Volksglauben ’, in 
Zeitschrift fiir Völkerfsychologie und Sprachwissenschaft, i. (Berlin, 
1860), p. 415 sq. 

3 MacCulloch, 1 Serpent-worship (Introductory and Primitive) in 
Hastings, Encyclopadia of Religion and Ethics, xi. (Edinburgh, 1920), 
pp. 400, 402, 404 ; Tremearne, op. cit. p. 413 sqq. (North African Hausa). 

4 “ The fellâhs of Upper Egypt believe that the slough of a serpent 
is good for sore eyes, and carefully preserve any they may find ” (St. 
John, Village Lifa in Egypt, ii. [London, 1852], p. 112 sq.). 

5 Supra, i, 213. For witchcraft practised with the slough of a snake 
see infra, p. 555. 
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with the food a person eats, he will die ; hence when a snake 
is killed its head is cut off and buried so as to prevent peopie 
from making a bad use of it (Ait Sâddën, Ait Warâin). If a 
person who sees two snakes copulating throws his cloak ovor 
them, he will, when he removes it, fînd gold instead of the 
snakes, which out of shame have “ melted 11 into gold ( 'tbid .) ; 
or if he throws over them a garment which he afterwards 
sells, and buys with the money a ewe or she-goat or hen, that 
animal or hen will become exceedingly fertile (Andjra); or 
God will in any case make him prosperous if he covers the 
snakes with some clothing (Fez). An ambulating musician 
told me that once when he, together with other musicians, set 
out on a tour from Marrâksh, they saw a snake, which they 
killed on the advice of a scribe who was a'mong them, and 
that in consequence they earned a lot of moncy ; the scribe 
cut ofï the tail of the snake and kept it, but my informant 
could not tell what he was going to do with it. If you see a 
snake in the morning you will succecd in your business— 
Sabbah ‘äl l-hdiya hâjfû maqtjîya (Hiâina; Tangier, Andjra, 
Äit Wäryâger, Temsâmän, Ait Sâddén, Ait Ncjêr, Iglfwa). 
At Salli I heard the following curious story. Once when a 
woman was cooking and removed the cover from the pot, 
a snake slipped into the latter without her notice. When she 
offercd the food to her husband he found the snake in it and 
said to his wife, “ You have done this in order to kill me, and 
now you will yourself have to eat what you have given me 
He cut the snake into seven pieces, which the wife had to 
swallow. The result was that she gave birth to the seven 
holy men who are buried at Salli. 

There are the highly venomous species Naia haie 
('büsëkka ) and Bitis arietans (in Arabic läfa, plur. Ifâ '; in 
Berbcr tablîhka, plur. tiblahkîwin [Amanüz], tabnîlka, plur. 
tibnälkiûin [Iglfwa], tälfsa, plur. tilfsîwin [Ait Warâin], 
tälfsa , plur. tilfsiwin [Ait Sâddën]), which are carried about 
by snake-charmers belonging to the order of the 'Esâwa. 
They handle them with impunity, play with them, suffcr 
them to twist round their bodies, and devour them alive. 1 
They can do so without being hurt, because their sëh, Sîdi 
1 Cf Jackson, op. cit. p. iio n. *. 
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Mhammed ben ‘Êsa, rules over all venomous creatures ; 
but I was told by a member of the order that they make the 
snakes harmless by giving them eggs to eat. 1 When a 
person has been bitten by a snake an ‘Esâwi is employed to 
cure him, which he does by making cuts in the skin round the 
bite and sucking the blood and the poison ; but I was informed 
by one who had himself acted as a doctor that his teeth are 
liable to be hurt unless he smears them with honey, as also 
that the part of the patient’s body which has bcen bitten by 
the snake is smeared with the same substance. An ‘Ësâwi 
may also prevent a person from ever being poisoned by a 
snake by winding one round that person’s neck. 2 

SCORPIONS. —A scorpion is called in Arabic ‘âqrab, plur. 
'äqâräb ; and in Berber igérd&m, plur. igârdmiun (Igliwa), 
igêrdëm , plur. igardmiun (Amanüz), tgêrdämt, plur. 
tegêrdmin (Ait Warâin), tigêrdänt, plur. tigerdmiwin (Ait 
Sâddën), tg'âdent, plur. pi^âdmâwin (Temsâmän), digardänd 
plur. digdrdnin (Ait Wäryâger). 

There are families that, when a child is born, have to 
procure from some shereef belonging to the so-called iúrfa 

1 There can be little doubt that, before handling the snakes, they 
remove their poison-fangs, or at any rate make the snakes exhaust their 
poison by repeatedly biting cloth (see Robert-Houdin, Confidencts d’un 
prestidigitateur, ii. [Paris, 1859], p. 331 sq. ; Doutté, Les Aîssâoua â 
Tlemcen [Châlons-sur-Marne, 1900], p. 27) or onions (r/. Quedenfeldt, 
lac. cit. p. 129). 

2 Similar beliefs are ancient in North Africa. In classical antiquity 
the PsyËi, like the Marsi and Ophiogenes (Pliny, op. cit. vii. 2, xxviii. 3 ; 
Celsus, j Oe medicina, v. 37) were credited with a marvellous power of 
charming serpents and curing their bites (Pliny, op. cit. vii. 2, xi. 25 ; 
Dio Cassius, Historia Romana, lf. 14; Callias, ‘ De rebus Agathoclis ’, 
3, in Fragmenta historicorum Graecorum, edited by C. Müller, vol. ii. 
[Parisiis, 1848], p. 382 ; Idem, quoted by Aelian, De natura animalium, 
xvi. 28; Zonaras, Annales, x. 31). It was believed that the persons of 
the PsyUi were in some mysterious way antipathetic to poisonous animals 
(Lucanus, Pkarsalia, ix. 891 sqq. ; Aelxan, op. cit. i. 57, xvi. 27 sq.). 
Pliny wrote ( op. cit. vii. 2), “ In the bodies of these people there was by 
nature a certain kind of poison which was fatal to serpents, and the 
odour of which overpowered them with torpor”. In this account, as 
Mr. Bates observes (op. cit. p. 180), Pliny narrated the Greek explana- 
tion of the pretended immunity of the Psylli. The same reputation for 
charming snakes and curing their bites is to-day enjoyed in Egypt by 
the Rifa'yah dervishes (ibid. p. 179). 
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t-T s êida (atnong the Bni ‘Äro§), of Mûläi ‘Abdsslam’s family, 
a live scorpion, which then, enclosed in a piece of bamboo, 
is hung round the neck of the infant, because otherwise he 
would become ill 'or dxe ; it is left on the child until he is 
able to walk and begins to speak, after which it is deposited 
at a shrine (Tangier). The Ait Wäryâger hang a live scorpion 
enclosed in a piece of bamboo round the neck of a sick child. 
Boils in children are cured by being rubbed with powder 
madc of a charred scorpion and mixed with oil (Temsâmän). 

As an ‘Ësâwi is not hurt by a venomous snake, even if 
it bites him, so he is not hurt by a scorpion. I was told of 
one who filled his mouth with live scorpions, which were 
all dead when he blew them out; but my informant had not 
seen this himself. The ‘Esâwa also cure persons who have 
been stung by scorpions in thc same manner as pcrsons 
bitten by snakes ; 1 but the poison of a scorpion is not so 
strong that they need smcar their teeth with honey before 
sucking it out. 2 Another cure used by them is to remove the 
sting of the scorpion and put it into a dough made of bran, 
the white of an egg, and the milky juice of a fig tree, which 
is tied on the affected part of the paticnt’s body and left 
there till he rccovers. Among the Ulâd Bû'äzîz the limb 
stung is well bound, so as to preventthc poison fromspreading, 
and is covered with earth which is then heated with fire, the 
heat being supposed to extract the poison ; but it is also 
considered important that the scorpion itself should be 
killed and rubbed upon the sting and left there for a while, 
which is said to make the poison " cool ’’. In other tribes 
also the scorpion is killed and rubbed on the wound caused 
by it (Aii Sâddën, Ait Warâin, Temsâmän) ; 3 and in Andjra 

1 The Psylli were also employed as doctors to “ cbarm ” scorpion 

stings (Pliny, op, cit, xi. 25). 2 See also supra, i, 303. 

3 Cf. Tremearne, op. cit. p. 180 (North African Hausa). Jackson 
states \op. cit. p. 108) that most fanailies in Marraksh keep a bottle of 
scorpions infused in olive oil, which is used when a person is stung by a 
scorpion, this reptile carrying an antidote in itself; and according to 
Höst {op. cit. p. 282) such a bottle should have been left hanging in. the 
sun for forty-eight days, after which time the oil has turned quite white. 
The latter writer also says that the lather of a horse is used as a remedy 
for a scorpion’s sting, and that another cure is sexual intercourse. 
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the wound is then cauterised with the end of a bamboo which 
has been set alight. The Ait Wäryâger apply to the wound 
a hot compress of bran of wheat soaked in water. It is 
considered good for a person who has been stung by a 
scorpion to drink a great quantity of sour buttermilk (Ait 
Sâddën, Ait Warâin). 

People protect themselves against scorpions by hanging 
a written charm over the entrance inside the house (Igifwa). 
At Demnat I was told that the first scorpion of the season 
which comes into the house is hung over the door in order 
to prevent others which will follow from doing harm to the 
inhabitants even if they sting them. There are said to be 
persons, besides the ‘Esâwa, who are never affected by the 
sting of a scorpion, because they are believed to have the 
poison in their bodies serving as an antidote ; but if such 
a person bites or scratches another, the latter will be infected 
with the poison (Aglu). 

SPIDERS, in Arabic called rt’äil, sing. rfîla. 

Black spiders are bad and should be killed ; if one of 
them passes over the eye of a sleeping person it will make 
the eye swell (Tangier), On the other hand, white spiders 
must not be killed. For a white spider once saved the life 
of the Prophet by weaving a web across the mouth of a 
cave in which he was hiding from his enemies ; when his 
persecutors came there in their search and saw the web, they 
thought that nobody could have recently entered the cave 
and so passed by, and the Prophet escaped. 

There is a poisonous spider, smaller than the ordinary 
tarantula, called in Arabic büséha or büsâha, and in the 
Berber dialect of the Ait Sâddën tâkkält , plur. tiâkkâlin, 
Its bite is compared with the evii eye : if a person is supposed 
to hurt another with his glance he may be told, Kafäârâb 
bê l-ain bhal bûsêha, " You strike with the eye like a büsêha ” 
(Tangier). At Rabat I was ïnformed that if a person is hurt 
by this spider he is laid in a hole in the ground and covered 
with a mat, and on the mat is put some earth which is heated 
by the burning of straw or wood ; after he has spent a night 
in the hole in a bath of perspiration he will be all right. 1 A 
1 C/. Budgett Meakin, The Landof the Moors , p. 76 n.*, quoting Kerr. 
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scribe from thc Ulâd Bû'äzîz told me that once when he 
had been bitten 'by a bûsâha four men seized his arms and 
legs and held him over a fire turning his body round ; he 
then spent the night in a hut where there were a lot of fleas, 
which, by biting him, removed the poison from his body. 
Another cure practised among the same tribe is to kill a 
goat and rub the bite with the dung found in its intestines. 
Among the Ait Sâddën and the Ait Warâin a person who 
has been bitten by a spider of this kind drinks as much sour 
buttermilk as he can, 

AntS. —An ant is called in Arabic némla, plur. coll. 
nmel ; and in Berber auttûf \ plur. iâtffan, dim. tauttäft, plur. 
tiúttfin (Igliwa), tûdfit, plur. tûffin (small ant; Amanüz), 
ahttof, plur. iühdfân (Ait Sâddën), tastâft, plur. tiétfin 
(Ait Warâin), takdttûft, plur. titëttûfin (Xemsâmän), daf}ät- 
toft, plur. di]iâdfin (Ait Wäryâger). Red ants are called 
in Arabic éemmäm. 

The Ait Warâin say that the red ants are Christians, the 
big black ants Jews, and the small black ants Muhammadans 
and shereefas. If there are small black ants in the house 
or tent there is blessing and prosperity, though they must 
not be too numerous (Ait Warâin, Tangier). The Ulâd 
Bû'äzîz, on the other hand, maintain that the red ants have 
baraka, probably because they only appear in their granaries 
and are not common, We have previously noticed certain 
methods by which ants are driven away from, or prevented 
from coming to, houses, tents, threshing-floors, or the heaps 
of threshed corn . 1 

If a person sleeps too much live red ants are put into his 
food ; it will give him the wakefulness of an ant (Tangier, 
Ait Sâddën, Ait Warâin). Another remedy for sleepiness is 
to eat earth from an ant-hill (Ait Sâddën, Ulâd Bû'äzîz) ; 
while persons who want to keep awake eat ants mixed with 
honey or butter (Ait N$ër) or the eggs of red ants (IJiâina). 
Pounded red ants mixed with milk are given to little children 
when they cry at night (Tangier), and a child who is in the 
habit of making water in bed is made to eat a little earth from 
an ant-hill and then to urinate on the hill (Ait Wäryâger). 

1 Supra, ii. 233, 
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In Andjta an animal or anything else 'which is to be offered 
for sale is sprinkled with earth from seven different ant-hills 
with a view to attracting buyers ; 1 and so is the heap of 
threshed corn on the threshing-floor in order that it may 
increase in quantity . 2 In the same district a thief protects 
himself from being caught by fastening to the string of his 
bag the little finger of a dead person and some earth from 
an ant-hill, wrapped in paper and sewn up in a piece of cloth. 
A method of causing enmity between friends (Iiiâina) or 
quarrels between husband and wife (Ait Warâin) is to strew 
earth collected from seven ant-hills (in the Hiâina of red 
ants) in their beds or their rooms. 

SNAILS.—A snail is called in Arabic glâla , plur. coll. 
gläl, or bäbbûZa, plur. coll. bäbbüs ; and in Bcrber agülal, 
plur. igülaln (Amanüz, Igliwa), agläl, plur. ibûglälën (Ait 
Warâin), agrar, plur. igr&m (ïemsâmän) or igrârën (Ait 
Wäryâger). 

Pounded snails are applied to corns (Ait Sâddcn, Ait 
Warâin), and mixed with oil (Ait Sâdden) or saffron water 
(Tangier) to boils. A spoonful of snails of a small species 
found in profusion on trees, mixed with a spoonful of stinging 
nettle seed and some salt, is taken by a person troubled with 
cough; and a certain snail which has no shell is, boiled in 
butter, given to a child suffering from the same complaint 
(Ait Warâin). Snails boiled with salt, pepper, and penny- 
royal or thyme are eaten on the evening of Midsummer day, 
being supposed to be good for the health (Mnâsära, Ait 
Ndër). Sea-snaiis (bäbbüs dyäl bftar) are used as medicine 
for typhoid fever . 3 Water in which snails have been boiled, 
mixed with menstruous blood or something else, is given 
by married women to their husbands to drink as a means of 
bewitching them. If a man is indifferent to the improper 
behaviour of his wife he is asked, Klîfi shör jë l-mraq dä 
gläl, " Did you eat sfiSr in the gravy of snails ? ’’ (Tangier). 

LOCUSTS.—They are called in Arabic ^jräd, sing. ^jrâda ; 
and in Berber tamorgi (Amanüz), tammorgi (Iglfwa), tmôgi 
('Jemsâmän), îimorgiwin, sing. tamorgi (Ait Sâddën). 

The locust combines the qualities of many animals—it 

1 Supra, i. 593. * -Supra, ii. 233. 3 Supra, i. 89 sq. 
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has legs like a camel’s, a ncck (or eyes [Tangier]) likc an 
elephant’s, a head like a bullock’s, and so forth; and the 
female lays each time ninety-nine eggs. It contains three 
hundred and sixty-six medicines. The females, fried in 
salt butter after the head*, legs, and wings have been removed, 
are good to eat: it is a kind of food which strengthens the 
body in general and increases the sexual capacity in a man 
(Fez). Dried and pounded locusts, mixed with cinnamon 
or cloves and honey, are eaten in the morning before breakfast 
as a remedy for cough or pain in the chest or heart (Tangier). 

MOTHS AND FlïES. —On one evening when I was working 
with my Arabic secretary at Fez a moth came and fluttered 
round the candles ; he said it was a good omcn and callcd 
thc moth twîyer j-jénna, “ the little bird of Paradise A 
man from Andjra would have said to it, Hair ftair J}air Jiair, 
yä râbbi u jîbna l-fyair, “ Good good good good, O God, and 
bring us good ” ; then the moth ( b/îra ) would be a herald of 
luck, whereas otherwise it would be a bad omen . 1 Among 
the Ait Wäryâger a moth (jabdtéarj) fluttering about a light 
is considered a good omen if it is white or red, but the reverse 
if it is black; 'in any case, however, the person who sces it 
would say, “ If you bring with you good leave it here, if you 
bring with you evil take it away with you ”. There is a 
similar superstition in Tangier. My friend Sîdi ‘Abdsslam 
tells me that a lettcr from me is generally heralded on the 
evening before he receives it by the fiuttering of a moth 
about his candle. 

If a horsefly (debbânf l-hail ) settles on a person he will 
soon have some new clothing, either given to him as a present 
or bought by himself (Tangier), but only if he lets it alone 
or gently envelops it in wool and puts it in a -hoie in the 
wall and leaves it there (Fez), z In Andjra and among the 
Ait Temsâmän, again, it is believed that a person who kills 
a horsefly (in Andjra called sêda, among the Ait Temsâmän 

1 Pliny says {oj. cit. xxviii. 45) that “ the moth which is seen fluttering 
about the flame of a lamp is generally reckoned in the number of the 
noxious substances 

8 In Syria a horsefly settling on a person’s shoulder is supposed to 
indicate that some honour will sooner or later be conferred on him 
(Eijûb Abêla, loc. cii. p. 95). 
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isämbäb ) which has settled on him will eat meat on the same 
day if he finds blood in it, but will havc a beating if he only 
finds in it whitc juice. 

LlCE.—A louse is called in Arabic qâmla, plur. coll. 
qmült or (in Dukkâla) gémla, plur. gmel ; and in Berber 
tilkit, plur. tilkin (Amanüz, Ihahan), tillît, plur. tillîyin 
(Iglfwa), tiHsett, plur. tisïin (Ait Warâin), tiHït, plur. tiHîn 
(Temsâmän), diHit, plur. diHin (Ait Wäryâger), tahfoûit, 
plur. ihfyüin (Ait Sâddën). 

Some people say that there is a little baraka in the louse. 
It is fond of holy persons ; and to have lice is characteristic 
of the Moslems. There is a saying that he who has no lice 
has not the true faith . 1 Lice and fleas were given to the 
faithful that they should not sleep at the early hour of prayer 
but get up and do their duty (Ait Warâin). If Christians 
have no lice, that is because they cut a vein in the neck of 
their infant children, which will for ever keep away thc 
vermin (ibid., Ait Sâddën). We have previously noticcd 
various taboos relating to lice . 2 If you find a louse on your 
palm or in your cyebrow you should not kill it but throw it 
away, because it is a pilgrim (Ait Sâddën, Ait Warâin). If 
you kill a louse on the nail of your finger and afterwards 
touch your nose with the nail, the blood of the insect will 
cause a pimple on your nose (ibid., Temsâmän). if y 0U 
throw a louse on the road it will become a scorpion (Ait 
Sâddën, Ait Warâin), If you see a louse on another person 
you should remove it; otherwise he will have to do so in the 
future life with his eyelash (i ibid .), or you will contract sin 
(Temsâmän). If you scratch your skin at a place where no 
louse can be seen and then one comes out of the flesh, you 
will go to Paradise after death (Ait Warâin). 

It is generally considered bad to burn lice. The Ulâd 
Bû'äzîz hold the belief that if a louse is thrown into the fire 
there will be very little butter, or none at all, in the chum. 
It is also said to cause poverty (Aglu) ; hrêq l-qmül y?d l éu 
bê l-jaqr (Tangier). The Igliwa maintain that the fumes of 
a burning louse will give you a headache. I have only heard 
of one case in which the louse is used as medicine : if a 
1 Supra, i. 105. 2 Supra, i. 238, 239, 258 
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person suffers from typhoid fever (sâlma or mkéllfd) seven 
lice are killed and given him to eat in food or milk (Tangier). 

Killing AND Eating of Animals. —An animal should 
not be killed unless it is either harmful or allowed to be 
eaten or otherwise useful to man or killed in hunting . 1 In 
Muhammadan law animals, regarded as food, arc either 
haläl , " lawful ”, or mttbäfi, “ indifferent ’ or makrüh, 
“ abominable ” (that is, condemned but yet lawful), or 
haräm, “ unlawful ”. 2 As to what animals are lawful and 
what are not, thcre are certain differences of opinion. Thus, 
according to the Hidäyah, the well-known book on Sunnï 
law, all quadrupeds that seize their prey with their teeth and 
all birds which seize it with their talons are unlawful, the 
Prophet having prohibited man from eating them, ‘‘ lest 
by eating of these animals their bad qualities might be 
communicated to him, and afffect his disposition ”. 8 But 
although this is the doctrine of Abü Hanïfah, the great Sunnî 
imâm and jurisconsult and the founder of the Hanïfï sect, the 
founder of another of the four orthodox sects of Sunnïs, 
ash-Shäfi'ï, holds that hyenas and foxes are lawful ; and he 
regards horseflesh as indifferent, whereas Abü Hanïfah and 
Mälik say it is unlawfulA Yet unlawful animals, with the 
exception of hogs and men, though they cannot be eaten as 
ordinary food, may be made use of in medical compositions 
on condition that they have been killed according to the 
prescribed forms . 5 In Morocco, as we have seen, certain 
animals which are distinctly unlawful are nevertheless quite 
frequently eaten, not only for medicinal or magical purposes, 
but as food. 

Not even clean animals, however, are generally lawful 
food unless they have been slain agreeably to the prescribed 
forms. The person who is going to slaughter an animal 

1 Lane, Arâbian Saciety in the Middle Ages (London, 1883), p. 183 
sq. ; Htdäyah, xlvii. 2 (English translation by Charles Hamilton, vol. iv. 
[London, 1791], p. 187). 

8 Hughes, A Dictionary of Jslam (London, 1896), p. 58. 

8 Hidâyah, bk, xlii. (vol. iv. 74). See also Mishkât, xviii. 1. 2 
(English translation, vol. ii. 306). 

4 Hidâyah, bk. xlii. (vol. iv, 74). 


5 Ibid. bk. xlii. (vol. iv. 62). 
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for the food of man must say, “ In the name of God, God is 
most great”, and then cut its throat at the part next the 
head, taking care to divide the windpipe, gullet, and carotid 
artcries ; 1 unless it be a camel, in which case he should, by 
preference, stab the throat at the part next the breast . 2 If 
a person is going to kill an animal by shooting he should, in 
order to make it eatable, repeat thc same phrase at the time 
of discharging the arrow from the bow or the shot from the 
gun , 3 and if he hunts with a hound or falcon or hawk he 
should do so when he lets it slip ; 4 but if the animal has not 
been killed, only struck down, by the shot or the dog or taken 
by the falcon or hawk, it must be slain in the usual manner. B 
As it may be inconvenient to say the prescribed formula at 
the moment whcn the gun is dischargcd it is, in Morocco at 
least, usual to repeat it when the gun is loaded. In the 
Hiâina a hunter says, when he loads his gun, Bismillâh 
älldh âkbar, rabbâna faqâbbel ménna 'âla t-tâira u n-nézla , 
“ In the name of God, God is most great; our Lord, accept 
from us that which is flying and that which is on the ground ”. 
And if hunters are going to take grayhounds with them they, 
before starting, stroke the head and back of each hound, 
repeating the same phrase as when they load their guns. 
Fish and locusts may be eaten by Mosiems without having 
been slain . 6 

When eggs are to be used as food it is in Morocco the 
custom for the person who breaks them to say, “ In the 
name of God ", or, “ In the name of God, God is most 
great ”. This may be said before the breaking of the first 
egg only (Andjra), or before the breaking of each egg (Ait 

1 Hidäyah , bk. xlii. (vol. iv. 63 sgg.) ; Lane, Manners and Customsof 
the Modern Egyptians (Paisley & London, 1896), p. 109. In cases of 
necessity, however, when in danger of starving, a Muhammadan is 
allowed to eat any food which is unlawful in other circumstanccs ( Koran, 
ii. 168, vi. 146, xvi. 116 ; Lane, op. cit. p. 109). 

2 Hidâyah, bk. xlii. (vol. iv. 72). 

3 Ibid. bk. xlii. (vol. iv. 66), xlvii. 2 (vol. iv. 181); Mishkät, xviii. 
1. 1 (vol. ii. 302 sq.). 

1 Hidäyah , bk. xlii. (vol. iv. 66), xlvii. 1 (vol. iv. 173); Mishkät, 
xviii. 1. 1 (vol. ii. 302). Cf. Koran, v. 6. 

5 Hid&yah, xlvii. I (vol. iv. 175 sq.), xlvii. 2 (vol. iv. 181). 

8 Ibid. bk. xlii. (vol. iv, 62); Mishkât , xviii. 3. 2 (vol, ii. 313). 
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Wäryâger), or when the eggs are dipped into water to be 
cleaned (Hiâina); and in the last-mentioned case, also, the 
phrase may be repeated before the dipping of each egg in 
water (Ait Sâddën). 

In Morocco there are families who refrain from eating 
the flesh of one or another of the species of lawful animals 
for fear lest otherwise some member of the family should die. 
I have mentioned such cases in an earlier chapter together 
with other family taboos of various kinds, which entirely 
exclude the possibility of regarding them as survivals of 
ancient totemism . 1 More frequently the members of certain 
families are forbidden to eat some particular part or parts 
of any animal—the head, the tongue, the ears, the fat, and 
so forth. But there are also taboos of this kind which have 
reference, not to families, but to special classes of people. 
Among the Ait Sâddën women were formerly prohibited 
from eating the tongue of an animal, although they nowadays 
eat it; there was perhaps some fear lest the eating of it 
would makc them too talkative. I was told that among the 
Ait Ndêr a married woman does not eat an animal’s tongue 
but gives it to her husba'nd to eat, whereas girls and other 
women who have no husband are not bound by any such 
restriction. The same Berbers believe that if an unniarried 
man or a girl eats the spleen of an animal, he or she will have 
dark spots on the face. Among the Ulâd Bû'äzîz unmarried 
men and girls refrain from eating the nose of any animal, 
lest they should have rain at their wedding. Among the 
same tribe scribes and boys who are studying the Koran must 
not eat an animal’s throat, because the eating of it would 
make their voices hoarse . 2 Among the Ait Wäryâger the 
same part is for a similar reason not given to children to eat. 
They also prohibit their women from eating the testicles of 
any male animal, which are eaten by the men ; and they 
believe that if a child ate the kidney of an animal it would 
come out as lumps on the face and body of the child. Among 
the At Ubâjiti it is an old custom held to be very obligatory 

1 Supra, ii. 37 sqq. 

2 Among the Ait Ndër, on. the other hand, women like to eat the 
throat, as they think that it will enable them to trill the zgârït nicely. 
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that if a guest is entertained with that part of an animal’s 
body which contains the kidneys, these must be served 
together with the flesh and the fat; if they were removcd 
the host would have to pay a heavy fine, consisting perhaps 
of a horse or a gun. But thc guest, on his part, must leave 
them uneaten in the dish ; otherwise he would have to pay a 
fine to his host. The ideas underlying this custom are that 
if the host had removed the kidneys he would have deprived 
the dish of its baraka, and that if the guest had eatcn them 
he would have deprived his host of the baraka duc to him ; 
as we have seen above, a guest must always leave behind 
some portion of the food offered him. 1 

In the Hiâina womcn never eat the heart of any animal. 
The reason given for this custom is that when the sultan 
Mûläi Slîmgn once attacked the Hiâina some of the people 
ran away to a place called 1 -Qalb, "the Heart”, in the 
mountains of the Tsöl, where many of them were aflerwards 
killed by the Sultan’s soldiers ; since then the women of 
the tribe have mourned for the men who were killed by 
refraining from eating hearts, and a transgression of this rule 
would be fraught with evil consequenccs. At Aglu a man 
does not eat the chest of an animal—a custom for which I 
could find no reason,—and women must neither eat eggs nor 
the marrow inside the bones of animals in the presence of 
their husbands, although they may eat these things when they 
are alone; if there is a big marrow-bone in the food of which 
people partake together, it is considered to be the privilege of 
the bravest man in the company to eat it. Among thc Igliwa, 
when the head of an animal is eaten, the meat must be 
removed with the fingers, not with the teeth; the person who 
eats it will have toothache if his teeth come into contact with 
the teeth of the animal. At Aglu the bones are removed 
from the boiled head before the people begin to eat it. 

A man who has killed an edible wild animal or bird 
eats its head in order to be successful in hunting (Ait 
Wäryâger, Temsâmän), or he eats, for the same reason, both 
the head and the heart, though he may share them with his 
wife and children ; and even if a party of hunters have agreed 
1 Supra, i, 197, 541. 
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to divide between themselves their prey, the heads and hearts 
are excepted (Ait Ntjër). There is a belief that a person 
can deprive another of his luck in hunting by drinking the 
blood of the animal killed by the latter (IgHwa). 

HUNTING AND TaRGET - PRACTICE,— Various customs 
relating to hunting, 1 target-practice, 8 and guns 8 have been 
mentioned in earlier chapters, but othcrs may be added. 
In Andjra a party of hunters, before starting, make fâfha, 
praying that they may be successful and that there shall be 
no unlucky person—no ‘Êsa, as the hunters call him—among 
them ; and when they start they arc headed by some hunter 
who is regarded as a particuiarly good and honest man. If 
one of them uses bad language he is an ‘Êsa and is sent back ; 
but if important members of the band quarrel and curse 
each other, the whole party may break up and its chief will 
curse the culprits. If a hunting excursion is not successful 
and there is in the band somebody who is not really a hunter, 
he is considered to be the cause of the ill-luck and will have 
to kill a goat or a sheep, according to his means, and give 
a feast to the other hunters as a compensation. 

Among the Ulâd Bú'äzîz in Dukkâla, if one of the hunters 
misbehaves, the others draw round him a circle, a so-called 
gärt h-rma, and he has to remain inside it until he pays a fine 
('ftaqq or d'âird), after which the hunters surround him and 
make fâtha. An offence which makes a hunter subject to 
this treatment on the evening after the hunt is the shooting 
or killing of a hare which is asleep, in which case he will have 
to give a feast to his companions ; for both in Dukkâla and 
elsewhere (Ait Wäryâger) a hunter must not kill a sleeping 
hare becausc it deprives his companions and the grayhounds 
of the pleasure of hunting it. 

In the Hiâina, when the party of hunters come back 
from the hunt, the chief examines their guns to see whethcr 
any of them is unloaded. If this is the case the owner of 
the gun has to pay a fine of one dollar ; and all fines of this 
kind are spent in buying food, which is eaten by the whole 

1 See 1 Index s.v. Hunting. 2 See 1 Index s.v. Targét-practice. 

8 See ‘ Index ’, s.v. Guns. 
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party for lunch on the following day in the mosque of the 
village. On their return from thc hunt the game is divided 
equally between all the huntcrs, who then make fâfka. In 
the evening they have a common mcal in the mosque, 
together with the fqî and all the important men of the village, 
and afterwards the other men and boys have a meal in the 
same place. The supper consists of game brought home by 
the hunters, as also of food contributed by the various house- 
holds ; it is the custom for the men and boys of a village to 
have their suppers in common in the mosque together with 
the fqî. Among the Ait Nqlër, again, the hunters make an 
agreement as to the division of- the spoil before they start. 
They may decide either that it shall be divided between 
them equally or that each one shall be allowed to keep for 
himself whatever animal or bird he may shoot or catch; 
and în the Iatter case a hunter may even take and keep game 
which has been caught or killed by a grayhound belonging 
to another menjber of the band. The hunters have no 
meal in common on their return, but before starting they 
breakfast together in the tent of their or their mqdddem 
or, in the absence of both of them, in the tent of one of the 
men who takes part in the hunt. Among the Ait Ncjër 
also any hunter who is found to come back with his gun 
unloaded has to pay a fine ; and the same is the case with a 
hunter who has been caught handling his flint-Iock so care- 
lessly that the gun could not go off. 

Thc hunters of a district have their chief, who is called 
in Arabic S-fêfo dâ r-rma, “ the chief of the shooters In 
order to become a good shot a man must have a regard for 
his Sëfr : he must give him food if he is in need of it, assist 
him in building his house if asked to do so, and generally 
help him in every way required. He should respect him 
like a father. A man who respects his $gfc from his heart 
can shoot an animal or bird without aiming at it; even if 
it is behind him he may simply put his gun on his shoulder 
and hit it without turning round. On the other hand, if a 
man does not sincerely respect his Sgfr he will not see an 
animal though it passes him. So I was told by an old 
hunter from Andjra who was himself a Jfëfr. He said that 
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the office.is hereditary: his father had been a sëh, and so 
had his grandfather. If there is nobody in a iëft's family 
to succeed him the vice-£ëh, or mqâddem , may do so; but 
a sëfy of the 'fma, generally has sons, since the ■tma are con- 
stantly praying for his welfare. He must be a good and 
religious man ; then he has much baraka, and the hunt will 
be successful, unless it is spoiled by somebody else, especially 
» some hunter who is not clean. The sSh also writes charms 
for the fma to protect them against the evil eye ; but if 
they wear them while they are not clean the charms will do 
them harm and may even drive them mad. 

The followin'g account was given me by an old Berber 
who was a Hëfi nâ rrma , living among the Ait Ndër though 
born in the tribe of the At UbâJjti. When a man wants to 
become a rrâmi he goes to the Hêh nâ rrma in his own 
village or, if there is none, to a ssëh r'esident in some other 
village acc.ording^,to his choice; it is not necessary that all 
the •frma in a village should have the same Hëft if none is 
living there. He tells his wish to the Hëfa, who says he is 
welcome and makes fâtfya, calîing down blessings on him. 
The novice pays some money to the Hêfj. : he is henccforth 
regarded as his son and regards the Hêh as hisTather, although 
they do not address each other as such. A Hëfa receives 
presents of money and other things from the frma and from 
others as well; accompanied by two or three frma he visits 
neighbouring villages and tribes, even though he has no 
“ subjects ” in them, and there also the people give him 
presents. He is considered to have much baraka, and is 
even more highly respected than a shereef. If a rrâmi has 
,any complaint to make against another rrâmi he addresses 
himself to the Hêfi, who examines the case and fixes the 
fine to be paid by the guilty person; and it is not only 
criminal offences which may be thus punished by the Héh, 
but also transgressions of what may be called the code of 
honour, for example the breach of a promise. The fines 
paid do not become the property either of the Bëh or of the 
injured party, but arc used for the common entertainment 
pf the frma, As already said, there is not a Hëfj nâ rrma 
in every village, but on the other hand there may also be 
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more than one in the same village, namely, if a Hëfo has come 
from another place and settled there. Such a Hêji is also 
much respected ; and it may be that if a rrâmi has a com- 
plaint to make to his own Hëk the latter asks him to address 
himself to the other one, who is then expected to decide the 
case. When the office is vacant a new Mêft, is elected by the 
•{■r-ma, but a son generally succceds his father if he is fit for 
the post. Besides the Hëh there is a lëmqâddem, or more 
than one; but there is not necessariiy a lëmqdddem in each 
village where there are frma , The Berber Sïlfr who told 
me all this said that if any rrâmi kncw of it he would have 
to pay a very heavy fine, having betrayed such secrets to an 
infidel, and would no longer receive any presents. The 
great sëji of all the fma in Morocco is Sîdi 'Äli ben Nâsär, 
but above him is Sîdna Sa‘ïd ben Wâqqäs, whose grave is in 
Syria. 

Baraka is ascribed not only to tbe Sêfy of the rma but, in 
some degree, to all of them. Thcir blessings are highly 
valued. In the Iliâina a person who has some unfulfilled 
wish—who, for example, wants to buy a horse or a gun or 
take a wife or make a pilgrimage to Mecca or be cured of 
an illness—promises the fma a sheep or some other hand- 
some present in case his wish be realised ; and the -tma then 
make fâtha calling down blessings on him. They are thus 
treated almost as saints, the promised gift being a sort of 
wâ'da. x We have noticed above that oaths are made in the 
presence of a band of -hma or even by -fma who are not 
present, 2 and that 'âr is made on them as being particularly 
effective. 8 

The fma of a place assemble not only for hunting but 
also for target-practice. Everybody who takes part in the 
latter asks the people who are present to give him their 
blessings by some phrase like these :— Sellmû li (or sellmú 
nnd) msêllmïn (Jbâla), or As'âina lâkum tdslim a siâdna 
(Hiâina). The answer is, Ällâh ij'âl ménna fêha, “ May 
God let [the bullet go] from us into it (that is, the target) ” 
(Jbâla) ; or, ÄUâh ijâ'lek minha lêha, “ May God let you 
[fire the bullet] from it (that is, the rifie) to it (that is, the 

1 Supra, i. 173. 2 Sufira, i, 500 sq. 3 Supra, i. 522. 
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target)” (IJiâina). In Andjra the riâeman first invokcs 
Sîdi Wâqqäs. Among the Ulâd Bû'äzîz, the assembled tma 
address themselves to the saînts of the district by the phrase, 
Ähna düjân llâh û düfânkum ä rijâl lë-blâd, " We are thc 
guests of God and your guests, O men of the country ’’ ; and 
each râmi says to the people round him, Dda'âu m'âya a 
syâdi, “ Pray with me O my lords ”, and the people answer, 
Llah igâllbäk a'lêha, " May God give you victory over it ” 
(that is, the target). It is everywhere forbidden to shoot at 
targets in the direction of the East—some people even main- 
tain that nobody should shoot at an animal in that direction. 
It is bad to shoot at targets over water : he who does so 
will miss the mark (Andjra), or he may bc struck by jnün 
(Ait Sâddën, Ait Warâin). In Dukkâla it is believed that 
target-practice in the direction of the sea will not be success- 
ful; but a Rifian told me that it is just the reverse, because 
the land of the Christians lics in that direction. Target- 
practice is hcld to be very beneficial: it makes people strong 
and skilful; there is mcrit in it. It is considered particularly 
excellent when performed at a religious feast or on a Friday 
after the mid-day prayer ; but as to the latter there is also a 
different opinion. 

In Jbel Hblb I was told that if a person asks another. 
to put up a target for him and misses the mark, he must give 
a good meal both to the person who put up the target and to 
the people looking on. Among the Ait Wäryâger, if one 
of the frma has misbehaved, the others punish him when 
they are shooting at targets by filling the hood of his cloak 
with stones and compelling him to sit at a distance from 
them ; and they do not remove the stones and admit him 
to their company until he has repeated the prayer for the 
Prophet a certain number of times, fifty or a hundred or 
more, according to their discretion. 
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CHAPTER XIX 


RXTES CONNECTED WITH CHILDBIRTH 
AND EARLY CHILDHOOD 

WHEN a woman is going to givc birth to a child, or if her 
delivery proves difficult, certain practiccs are often resorted 
to in order to facilitate it. 

A widespread rite is that the husband of thc parturient 
woman washes his right foot (Temsâmän) or its big toe 
(Hiâina, Ait Yüsi, Ait Warâin x ) with water and then gives 
her the water to drink. I was told that it makes the delivery 
easier because the father’s baraka is in the water, and I 
presume that the washing of the foot or the toe is suggested 
by the fact that the foot is an organ of locomotion. 2 Among 
the Ait Temsâmän the father may also for a similar purpose 
step over the woman, and in Andjra he does so three times 
in succession. Among the Ait Yúsi, immediately before 

1 See also Doutté, Merrâkeeh (Paris, 1905), p. 339 (Rahâmna). 
M. de Segonzac states (Au cceur de l’Atlas. Mission au Maroc /904- 
1905 [Paris, 1910], p. 274) that among some Berbers a parturient woman 
for the same purpose drinks water with which her husband’s feet have 
been washed. 

2 In Syria a parturient woman whose delivery is difficult drinks 
water from her husband’s shoe (Eijüb Abëla, ‘ Beiträge zur Kenntniss 
abergläubischer Gebräuche in Syrien’, in Zeitschrift des Deutschen 
Palästina-Vereins, vii. [Leipzig, 1884], p. 89); and if such a woman 
suffers pain in consequence of her childbirth, her husband’s shoe äs 
without her knowledge put undemeath her pillow (ibid. p, 96 sg.). 
Among the Bogos of North-Eastem Africa, if the delivery is difficult, 
the husband pulls ofï his sandals, beats the outside of the house with the 
fiat of his sword, and walks round the house (Munzinger, Über dic 
Sitten und das Reckt der Bogos [Winterthur, 1859], p. 36). 
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a child is born, the midwife ( tamqâbëlt ) warms an egg in the 
ashes of the fire-place and pours its contents into the mouth 
of the womati in order to expedite the delivery and relieve 
her pain ; and if this does not prove effective she fumigates 
the region between the woman’s legs with Sudanese pepper 
(Jifëlfëlt ssudânï). At Tangier, if the delivery is delayed, 
an egg is put on the woman’s izär (a rectangular seamless 
piece of material worn at Tangier by brides and lying-in 
women) and children walk about with it from house to house, 
singing, Häd n-nfêsa daq bêha n-nfäs , yä räbbi a'têha l-hlas, 

“ This lying-in woman is in throes of childbirth, O God give 
her delivery The people put eggs on the garment or 
pour water over it. I was told that the object of the eggs is 
to make thc woman bear as easily as a hen lays an egg, 1 
while the pouring of water was explained by reference to 
the popular saying, L-mä amän, “ Water is safety”. My 
informant denied that there is any attempt to break the egg, 
as is said to be the case in similar rites recorded by others. 2 

The Ait Yúsi also have the following methods of pro- 
ducing an easy childbirth. The kerchief (ahënbuf) of a 
woman who is known to bear easily is piaced on the head of 
the expectant mother. Or a person who once killed a snake 
just as it was in the act of swallowing a frog fills his mouth 
three times with water which he has poured into a vessel and 
spits it back again ; the woman drinks of the water and the 
child will then leave her just as the frog left the mouth of the 
snake when the latter was killed. Or the midwife puts 
some barley three times underneath the woman’s clothes at 
the neck and lets it slip down, and the barley is then placed 

1 For the saxne purpose some Russian Jews set a raw egg before a 
bride (Andree, Zur Volkskunde der Juden [Bielefeld & Leipzig, 1881], 
p. 145). Addison says (The Present State of the Jevis [London, 1676], 
p. 52) that among the Jews of Morocco the bridegroom on the marriage- 
day " takes a raw Egg, which he casts at the Bride ; intimating thereby 
his desire that shc may have both an easie and joyful Child-birth ”. 

3 Dan, Histoire de Barbarie, et de ses Corsaires (Paris, 1649), p. 
286 sq. (Algiers); Trenga, ‘ Contribution k l’étudc des coutumes 
berbêres in Les archives berbéres, ii. (Paris, 1917), p. 221 (Fez); 
Biamay, quoted by Laoust, 1 Noms et cérémonies des feux de joie chez 
les Berbëres du Haut et de l’Anti-Atlas’, in Hesjêris , i. (Paris, 
p. 55 (Tangier), 
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on the roof of the house or tent, where it is left until the cbild 
is born. When the delivery is about to take place the par- 
turient woman seizes a rope tied to the pole supporting the roof 
or to a nail in the wall, another woman grasps hcr shoulders 
from behindj and the midwife helps her to be delivered of the 
child invoking the aid of Mûläi 'Abdsslam and other saints. 
Among the Ait Sâddën the midwife on the same occasion 
invokes the assistance of Mûläi ‘Abdlqâdcr. Among the 
Ait Ndër, when a woman feels that her delivery is at hand, 
she puts a tray or bowl filled with wheat or barley on the 
roof of the tent as an offering to the same great saint with a 
view to making the delivery easy ; and the corn is after the 
birth of the child givcn in charity to some poor person. 
Among the Ait Wäryâger, beforU a woman gives birth to a 
child, the fqï of the village writej something from the Koran 
in a bowl, and water is pour^d over the writing and then 
given to the woman to drinjt. This is likewise supposed 
to facilitate the delivery. At Fez an expectant mother whose 
delivery is delayed gives hei /izär to a group of schoolboys, 
who carry it to the mosque/of Mûläi Idris, the Qarwîyin, the 
zawia of Mûläi ‘Abdlqâ^er, and^Sîdi Fraj, sprinkle it with 
water at all these holyplac'es, and niake fâtfha ; and when they 
return they will find that the woman has been delivered of 
her child. Among the Bni 'Äros the woman’s belt is hung 
at the minaret of a mosque, and the people who see it say, 
Ällâh isâhhäl 'älêha, “ May God make it easy for her ”. 1 

Among the Ait Yúsi the midwife cuts off the navel-string 
( timett ) so that four fingers’ breadth of it remains on the 
child. Later on, when this portion of it gets dry and drops 
off or is cut off, it is preserved and, when occasion occurs, 
boiled in salt butter, which is then used as an ointment for 
diseased eyes. The other portion of the navel-string is 
thrown into a river or buried underneath the pole supporting 
the roof, together with the after-birth ( timdttin ), seven 
grains of barley, a piece of rock-salt, and a little henna. 
The blood of the mother must not be left exposed because, 

1 Some other practices are mentioned by Dr. Mauchamp in his 
posthumous book La sorcellerie au Maroc (Paris, s.d.), p. 116 sq. See 
also stipra, i. 69. 
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if a woman who has only given birth to girls trcads on it, 
as she may do out of cnmity or jealousy, the result will be 
very sad : should the mothcr of the new-born child in thc 
future give birth to as many as fîve children they would all 
be girls if the woman trod on her blood with five toes, and 
should she give birth to ten children the whole lot of them 
would be girls if the woman trod on the blood with ten toes. 
The knife with which the navel-string was cut is put under 
the head of the child as a protection against jnün ; but on 
the seventh day it is taken away by the mother, who uses it 
for cutting up the meat of the animal sacrificed on that day. 
It is then given back to its owner, who, according to one 
account, may use it as he likes ; but according to another 
account, the knife with which the navel-string is cut is ncver 
afterwards used for any other purpose. 

In the Hiâina also the midwife is careful to remove all 
blood, and the after-birth and the navel-string arc thrown 
into a river or buried in the ground ; nothing of it must fall 
into the hands of an encmy, who might practise magic with 
it. The Ait Warâin say that if food mixed with thc blood 
of a parturient woman is given to her husband to eat, hc will 
no longer care for his wifc ; or if a charm is writtcn with 
such blood and water poured over it and this water is given 
to the woman herself to drink, shc wiil lose her hair. Among 
the same tribe the navel-string ( tmeff ), when dry, is fastened 
to thc string with which the swaddle-clothes are tied up and 
is subscquently buried in the ground ; while the knife with 
which it was cut is put inside the pillow of the child but 
later on buried together with the navel-string, as it must 
never again be used. At Fez the navel-string (sûrra) is tied 
up by the midwife ( qâbla ) and is allowcd to remain till it 
comes off, when it is put inside the pillow under the baby’s 
head. In Andjra the midwife ( qabbâla ) sprinkles it with 
ashes and henna and ties round it a silk string, and thcn 
buries it in the Itarm of a saint together with the after-birth 
(sêlwa, in Arabic generally called slä). Among the Ait 
Wäryâger the aftcr-birth ( 'agän) and navel-string (jimïf) are 
buried at the bottom of the dunghill of the house to prevent 
thcir being walked over. 
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At Tangier the women in the house, or one of them, trill 
the zgârït 1 seven times when a boy is born, and threc times 
on the birth of a girl. Elscwhere it is done three times in 
the case of a boy and twice (Fez, Andjra, Ait Warain) or not 
at all (Ulâd Bû'äzîz, Hiâina, Ait Yusi, Ait Sâddën, Ait 
N<j.ër) in tiie case of a girl; and among country people the 
arrival of a boy is also frequently accompanied with gun-fire. 
These ceremonies may be something more than mere 
announcements : the zgârït and the firing off of guns may 
at the same time—as they do at weddings 1 —serve the 
object of frightening away evil spirits. a It is, however, 
commonly said that the birth of a girl is a greater blessing 
than that of a boy. A man from the Rxf explained this belicf 
by arguing that men are so frequently killed. The Bni 
‘Äro§ say that a girl is “ the key of the house ’’— môft*ah 
d-där —because she looks after the house and her parents. 
The Ulâd Bû'äzîz maintain that a year during which the 
women of the village give birth to daughters only will be a 
prosperous year. There is also a saying among them that 
"if a person has no daughters the people will not know 
when he is dead ”— Li ma 'âddti bnät ma i'ârfûh n-nâs 
imta mât\ it is a person’s daughters, not his sons, who 
express grief at his death, and hence, if he has sons only, 
people cannot know whether he is dead or alive. On the 
other hand, they also say of persons who only have daughters 
that “their house is empty”, because daughters leave the 
house as soon as they marry. The people of Fez have a 
similar saying :— Dyör b-bnäf fi l-frïn faâlyäf, “ Houses of 
girls will soon be empty The Igliwa express their feelings 
on the birth of a girl by the phrase, “ The kitchen fell down 
upon So-and-so ” (mentioning the name of the father)— 
Flän îdër fellâs únwäl. There can be no doubt that a boy 

1 See Westermarck, Marriage Ceremonies in Morocco (London, 
1914 ). P- 323 . 

* Among the Muhammadans of India the birth of a son is announced 
by a discharge of artillery or, itx the lower grades of the people, by 
musketry ; and “ the women say the object in firing at the moment the 
child is bom, is to prevent his heing startled at sounds by giving him so 
early an introduction to the report of muskets ” (Mrs. Meer Hassan Ali, 
Observations on the Mussuimams of India, ii. [London, 1832], p. 3). 
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is gencrally much morc welcomc than a girl. I was told 
that among the Ait Warâin thc father cven dcclincs thc con- 
gratulations offered him on the birth of a daughterj and 
among the Ait Sâddën his disappointment may be so great 
that he scratches his facc, somewhat in the fashion of women 
on the occasion of a death ; this is said to occur among 
those of them who live in the neighbourhood of thc Ait 
Warâin and, therefore, are in great need of fïghting men. 
If the child is a boy there are, among the Ait Sâddën, many 
visitors—also relatives and friends from other villages—for 
some days after his birth. They congratulate the parents, 
saying, Mbârk mës'Sud d‘zri, “ May the bachelor be blessed 
and lucky ”. The son is called â'zri, " bachelor ”, instead 
of l'ïl, “ boy ”, in order that he shall in time become a 
grown-up man. The parents answer, L'ôqba gors âgud 
Hgg (or, if said to a woman, L'ôqba gorm dgud Hmm), 
“ May you also have the same ”. If the child is a girl, the 
visitors are much less numerous and only a fcw of them 
congratulate the parents, saying, Mbärk mës'Sud tâmtût, 
“ May thc woman bc blesscd and lucky ” ; nobody conver- 
sant with the propcr custom would on this occasion call thc 
child tarbätt, “ girl ”, In the same tribe, if a boy is born, 
the schoolboys of the villagc ask thc father to get a holiday 
for them by paying a small sum of money to the school- 
master ; and should he refuse to do so they would take 
revenge by making a “ reversed fâtha ” in ordcr to kill the 
baby. So highly is a boy valued that if his father died 
before he was born, the mother has no longer to continue 
her mourning, but dresses herself up as she would otherwise 
do on the birth of a child. 

In country places it is the custom that at the moment of 
delivery the women, or the married women, of the village 
assemble in the room or tent of the parturient woman. They 
encourage her with their good wishes, and some of them 
hplp the midwife; and after the delivery they bless the child:— 
Abbâräk l-‘âzri (Ulâd Bú'äzîz) or D ânbarlt d â'rrim (Ait 
Yúsi), u “ May the bachelor be blessed ” ; or, if the child is a 
girl, Âbbâräk l-'âzba (Ulâd Bû'äzîz) or D dnbarli t t^'rrimt 
(Ait Yúsi), " May the maiden be blessed ”, or Abbâräk 
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l-fyattâba, “ May the hewercss of wood be blessed ” (Ulâd 
Bû'azîz). Simüar congratulations arc subsequently offered 
to ihe father of the child both by the womcn and the men. 
The parents or the mother reply :—Llah ibârëk fi ikasnâtëk, 

“ May God bless your goodness ” (Ulâd Bû'äzîz) ; or (if 
said to a woman), Llah ibârïh fihem, Vôqba gêrem, “ May 
God bless you, may you have the same ” (Ait Yúsi). The 
presence of the women is supposed not only to benefit the 
mother and the child on account of their blessings, but also 
to be beneficial to the women themselves owing to the 
baraka of the lying-in woraan, which will help them to 
become mothers in their turn. And they participate in it 
also in another way than through words and good wishes, 
namely, by eating. 

Among ihe Ait Sâddën the womep have in advance 
prepared a considerable quantity of binssis, that is, powdered 
roast durra and wheat with salt butter or oil, and on thc 
birth of the child some of it is given to thc lying-in woman 
{tamzûrt or tanfist) to eat as a kind of medicinc, 1 and thcn 
all others who are present partake of it to get the bencfit 
of the mother’s baraka. If the mother is a poor woman who 
has not got the necessary ingredients for this dish, they are 
brought there by other women, an act which is considcred 
to confer religious merit on them. There is a similar custom 
elsewhere (Ait Yúsi, Ait N$ër, Uiâina) ; and a scribe from 
the liiâina pointed out to me that the dish in question, 
called bsîsa, is permeated with the baraka of the new-born 
child. The Ait Yúsi call it ug y nû. The mother and the 
midwife eat together the first portion of it, into which have 
been put some dates or red raisins to make it sweet and Lucky. 
Then it is partaken of by everybody else who is present, and 
by any other women who may come in afterwards ; and a 
portion is also sent to the mosque of the village to be eaten 
by the fqî and the other men, or, if there is no mosque, 
to the tent where the bachelors are assembled. AII the 
men who have a share of it send to the mother somc 
money in return, except the fqï, who writes a charm for the 
child instead. Among the Ait Wäryâger the mother is 

1 The same dish is also given to persons who have been wounded. 
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immediatcly on her delivery given a dish of eggs and 
butter or oil to partake of, and after that the gravy 
of a fowl. Pieces of thin cakes, eggs, and butter are 
mixed together in an earthenware pot ( dahâbbit ), which 
is placed on the head of a boy—a brother of the new- 
born child if there is one, otherwise a neighbour’s son. 
The other children of the house and the women who are 
present eat from this pot on the boy’s head ; I was told 
that should they not do so something bad would happen 
to the child. 

Among the Ulâd Bû'äzîz the father does not see the 
child at once, but generally only on the following morning or, 
if it was born at an early hour, later on the same day. When 
he sees it he kisses it between the eyes, saying, Llah ijâ'lëk 
âbbâräk ms'Sûd, " May God make you blessed and lucky 
So also among the Ait Sâddën the father is not present when 
the child is born ; it would be shameful for him to see his 
wife then and the women who are with her. On the following 
day he sees the child and, if it is a boy, kisses it on its forehead 
between the eyes, saying, Râbbi akig y d dnbarh gêfnak, 
" May God make you a blessing to us ’’. Among the Ait 
Yúsi even seven days may pass before the father sees his 
child ; and should his father or mother live with him in the 
same house or tent he, out of shyness, never enters it while 
they are there and takes his meals somewhere else. There 
may, however, be a reason other than shyness which keeps 
the father away from his new-born child. Klunzinger 
states that in Upper Egypt a father in many cases does not 
dare to look upon his own child till the seventh day, " since 
he might possibly, and quite against his will, do some harm 
to his tender offspring by a glance of his eye ”. 1 A similar 
explanation has never been given me of the corresponding 
custom in Morocco ; but, as we have seen, it is a general 
belief there that certain persons can kill their fellow-creatures 
unawares by a cast of the eye, and I w'as told of a man whose 
eyes were 'so terrible that he killed all his children as soon 
as they were born by looking at them. 2 At the same time 

1 Klunzinger, Ujper Egyjt (London, 1878), p. 186. 

2 Sujra, i. 417. 
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scxual bashfulness is also a strongly developed feeling among 
the Moors. Among the Ait Warâin a man out of shyncss 
never holds his child in his arms in the presence of his 
father. 1 2 3 

Among the same tribe, if the new-born child is a boy, 
the father is compelled by custom to pay a small sum of 
money to the first person who comes and congratulatcs him ; 
if he refuses to do so, the person in question deprives him of 
his slippers when he is sitting outside his house, and does 
not give them back until he has paid his due. In Andjra, 
on the birth of a boy, the fathcr touches the child’s forehead 
with two of his fingers and says into both its ears the múdden's 
call to prayer, so that thc boy shall become a scribe. This, 
howcver, is evidently a local interpretation of an ancient • 
custom, founded upon the example of the Prophct, according 
to which, on the birth of a child, some man should pro- 
nounce the adän, or call to prayer, in its right ear and the 
iqämah —which is the a$ân with thc addition of the words, 
" The time for prayer is come ’’—in its left ear. a - Lanc says 
that the object of each of these ceremonies is to preserve 
the infant from the influence of the jinn? Among the Ait 
Wäryâger, when a boy is born, the father puts into his right 
hand a knife {dafyadmif) to make him a man, and when a 
girl is born he puts into her right hand a foot of a fowl to 
make her a good housewife ; but the knife may also be a 
charm against the jnün. Among the Ait Sâddën, if the 
child is a boy, the midwife immediately on his birth puts 
into his hand a twig of the lotus tree ( âzüggar ), as I was told, 
in order that he shall become dangerous like the lotus tree 
with its thorns; but thorns are also used as charms against 
the evil eye. 

1 In Morocco a young man is very shy of his parents in all sexual 
matters, even such relating to his marriage. I have dealt with this 
subjectin Marriage Ceremonies in Morocco (London, 1914, p. 313 sgg.) 
and The History of Human Marriage (vol. i. [London, 1921], p. 
434 sg.); cf. aiso Leo Africanus, TheHistory and Description of Africa 
(London, 1896), p. 184, 

2 Lane, Arabian Society in tke Middle Ages (London, 1883), p. 186. 

3 Idem, An Account of the Mantters and Cusionis of the Modern 
Egyptians (Ppisley & London, 1896), p. 67. 
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It is a widesprcad custom that on the birth of a chiid the 
father kills a fowl. I have found this rite not only among 
country people—the Arabs of Dukkâla and the I;Iiâina, the 
Brâber in the ncighbourhood of Fez, and the Jbâla of Andjra 
and the Bni ‘Äros—but at Fez and Tangier as well; and 
there and elsewhere a hen is killed if the child is a boy and 
a cock if it is a girl, 1 in order that the boy or girl shall mari-y 
when they rcach the propcr age, the hen representing a wife 
and the cock a husband. Among the Ait Warâin the fowl 
which is killed on the day when the child is born should be 
white, so as to bring go'od luck; on the following day the 
father kills a hen, whether the child be a boy or a girl, and 
on the third day a cock if it is a boy and a hen if it is a girl. 
The fowl is boiled and the gravy is partaken of by the mother 
of the child. Among the Ait Yúsi the vessel from which she 
has drunk the gravy, and also thc spoon with which she has 
just before eaten somc ug^nû, are at once sent to the father 
that he may make a similar use of them. This is Ioolced 
upon as strictly compulsory on his part, and the women 
would insist on his doing it in case he should refuse, for 
cxaraple, out of disappointment that the child was a girl. 
When I asked why so much importance was attached to 
this custom, I could get no other answer than that it was 
really the father who was the author of the child and that 
without him there would have been no child at all. It is 
only on the first day, however, that he is obliged to eat of 
the ufnû, whereas the mother partakes of it for seven days. 
If he can afford it he also kills a sheep or goat at the birth 
of the child so that his wifc shall have strong and good food ; 
but he may buy the meat from the market. As for the custom 
of killing a fowl on the birth of a child, I was told that its 
object is to preserve the life of the child by removing its bas 
(Tangier). 2 

At Tangier a knife and some salt are put underneath 

1 M. Michaux-Bellaire also mentions this custom in his book 
Quelques tribus de montagnes de la région du Habt (Paris, 1911), p. 135. 

8 In Mesopotamia a black cock is secretly killed immediately on the 
birth of a child (Tfinkdji, ‘ Au pays d’Abraham’, in A nthropos, vii. 
[Wien, 1912], p. S 70 ). 
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the head of the child to serve as a protection against jnün . 1 
In the same town and elsewhere therc are families whosc 
custom it is to fetch a little earth from a shrine and liang it, 
enclosed in a piece of bamboo, round the neck of the child, 
*as it is believed that otherwise the child would become ill 
or die ; but this prophylactic would lose its efficacy if a 
person or an animal should walk over the earth or a bat fly 
over it. When it is brought from the shrine a fowl has to 
be killed there, a cock if the child is a boy and a hen if it is 
a giri. Thcre are other families who for the same purpose 
have to procure a live scorpion from some shereef belonging 
to the Sûrfa t-T*éida of Mûläi‘Abdsslam’s family and to hang 
it, likewise enclosed in a piece of bamboo, round the neck 
of the child. 2 Among the Bni ‘Äros the bed of the expcctant 
mother is sprinkled with salt before her delivery, and both 
then and when the child is born the room is fumigated with 
benzoin, gum - ammoniac, and gum-lemon. Moreover, a 
charm is written in a bowl, water is poured on it, and thc 
breasts of the mother are wetted with the water for the 
benefit of the suckling. In Andjra and among the Ait 
Wäryâger the room of the lying-in woman is likcwise 
fumigated with benzoin, which is said to be shunned by 
the jnûn but liked by the angels, who are consequently 
induced to remain there. Among the Ait Temsâmän the 
infant is protected against the jnün by a piece of brcad 3 
or some salt or a knife, which is put underneath its head. 

1 Salt is also frequently used in the birth customs of other Muham- 
madan countries (Pierotti, Customs and Traditions of Palestine illustrat - 
ing the Manners of the Ancient Hebrews [Cambridge, 1864], p. 191); 
Klein, * Mittheilungen über Leben, Sitten und Gebräuche der Fellachen 
in Palastina’, in Zeitsckrift des Deiitschen Palästina- Vereins, iv. [Leipzig, 
1881], p. 63 ; Robinson Lees, Village Life in Palestine [London, 1905], 
p. 106; Wilson, Peasant Life in the Holy Land [London, 1906], p. 89; 
Musil, Arabia Petraea , iii. [Wien, 1908], p. 215 ; Lane, Manners and 
Customs of the Modern Egyptians, p. 510; Klunzinger, Uffer Egyft, 
p. 186 ; Falls, Three Years in the Libyan Desert (London, 1913, p. 319 
[Menas]). Cf. Esekiel, xvi. 4. 

2 See supra, ii, 354 sq. 

a In the city of Menas, in the Libyan desert, salt and bread are for 
the first three days placed beside the infant as a protection against the 
devü and evil spirits (Falls, oj>. cit, p. 319). Bread is also used as a 
prophylactic in Scandinavian birth customs (Burjam, Den skandinaviska 
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Among the Ulâd Bû'äzîz the midwifc (gâbla) Lies round 
the right wrist of the child a string to which she has attached 
a small picce of calico containing earth from a shrine to 
protect it from the evil cye, as also a silvcr coin to make 
the child good, and a date to make it “ swcet " and plcasant 
in its speech. This is done on the day aftcr its birth ; and on 
the same day the men and womcn of the village who come 
to the tent of thc lying-in woman give her some silver 
money and the women chicken and eggs besides, a present 
which is called e-zrûra. The coins are perforated and 
threaded on a string together with some shells and corals, 
and this so-called mgéllêd is then slung over the right 
shoulder of the child as a charm against the evil eye, and is 
worn by it as long as it remains a suckling or until the 
mother gives birth to another child. To protect the infant 
against jnün, alum, harmel, and coriander seed are in the 
afternoon or evcning burned in the tent, and the child is 
held over the smoke. At Casablanca and Rabat the midwife 
burns the same lcinds of incense, as also black bcnzoin, in 
which the jnün delight, and she sprinkles salt in the room, 
no doubt in order to keep them at a distance. The alum, 
harmel, and coriander sced werc said to ward off the evil 
eye ; and to catch it and take it away the midwife calls in a 
dog and puts a piece of thc burned alum into its ear. She 
also paints with tar five vertical lines on two of the walls 
of the room which are opposite one another, and between 
these figures she draws with the same material a horizontal 
line along the walls round the place where the mother has 
hcr bed; the two figures, consisting of five lines each, are 
meant as charms against the evil eye, and the tar serves 
as a protection against jnün. In the Hiâina harmel and 
rock-salt are for the latter purpose tied to the swaddling- 
clothes of the infant and to the belt of the mother, while 
alum and a few shells are tied to the swaddles to safeguard 
the child against the evil eyc ; and for both purposes a looking- 
glass is put underneath its head and left there until the 
child gcts old enough to eat ordinary food. 

folktron om barnst under desi ömtâlighetstillstând i 
[Helsingfors, 1917], p. 164 sq,). 


synnerhet. 
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Among the Ait Yúsi a looking-glass is likewise, together 
with some salt and the knife with which the navel-string 
was cut, placed underneath the head of thc infant. The 
looking-glass, which is left there for forty days, was said 
lo protect it from the evil eye, and the othcr things were 
represented as charms against jnü-n, particularly a certain 
tajênnït (jênnîya ) who appears in the shape of a bird but 
with brcasts like thosc of a goat and is a great danger to 
ncw-born babes. We have in an earlier chapter noticed 
othavprecautions taken against this dreadful enemy , 1 such 
as the placing of a vessel filled with water close to the head 
of the child every night during the first week . 2 Some salt, 
harmel, dry gum-sandarach, and a picce of charcoal, are 
tied up in a little bag and, together with a silver coin, a 
shell (tagûlelj), and a red coral ( afidrri ), arc fastened with 
a blue string to the right ankle of the mother; there they 
are left for forty days, aftcr which period the mother goes 
to a river and removes them, not with her hands but with 
hcr left foot. Similar charms are ticd round the wrist of 
the child’s right hand and are likewise allowed to rcmain 
there for forty days. Then they are removed, but the silver 
coin, coral, and shell are tied to the lock of hair which is 
left on the child’s head when it is shaved on the fortieth day ; 
or if it is shaved later, as is the case in certain families, they 
are attached to a string and worn by the child over its shoulder 
until it is shaved and then tied to the lock. In some parts 
of the tribe harmel, a shell, and a silver coin, or something 
else of silver, are tied to the child’s swaddling - clothes 
(tasûnnt). AU these charms are supposed to serve as a 
protection either against jnün or the evil eye or against both 
of these enemies, so closely connected in Moorish beliefs. If 
the baby cries, and is supposed therefore to have been hurt by 
the evil eye, it is fumigated with alum and gum-sandarach, 
the latter of which is also thought to excite fear in the jnün. 

1 Supra, i. 3 H, 401- 

s In Egypt, during the night before the seventh day, a water-bottle 
full of watcr, with an embroidered handkerchief tied round the neck, is 
placed at tbe child’s head while it sleeps (Lane, Manners and Customs 
of the Modern Egyptians, p, 510 sq.). 
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Among the Ait Warâin the midwife protects the child 
against the evil eye by drawing with soot on its forehead 
five vertical iines, which are left there until it is named. It 
is wrapped up in swaddling-clothes ( agêmmat ) which have 
bcen collected from sevcral different houses, so that it shall 
not loolc too tidy and thereby fall a victim to the evil eye. 
To protect it both against this danger and against jnün, 
various charms are fastencd to the string with which the 
swaddles are tied up, over the chest: a silver coin, a picce of 
rue, a shell, a coral, a piece of rock-salt, and some harmel. 
Among the Ait Sâddën harmel and rock-salt and frequently 
also a fcw glass beads, a shell or two, and a silver coin are 
tîed on a string just above the left ankle of the mother to 
guard her against jnün and the evil eye ; and similar charms 
are fastened round the right wrist of the child and tied to 
the string of thc swaddles ( agSmmätt ) over the chest. The 
room or tent in which the chîld is born is fumigated with 
benzoin or gum-lemon. 

Henna, antimony, and walnut root or bark arc applicd 
both to the lying-in woman and to the child ; and on this, 
&s on other occasions, they are undoubtedly uscd as mcans 
of prolection against supernaturai dangers, although they 
may also serve other purposes. At Fez, on the day after 
the birth of the child and on the two following days as well, 
the midwife rubs its body with a mixture of henna, sugar, 
alum, marjoram ( 'märdâddüS ), mint (nâ'na 1 ), mastic ( méska ), 
water, and a small quantity of .oil, “ in order to strengthen 
its skin ”. In the Hiâina the mother has her hands an*d 
feet painted with henna, her eyes with antimony, and her 
lips with wainut root; a little henna mixed with butter is 
put on the navel of the child, and its head and body are 
every evening smeared with salt butter. Among the Ait 
Warâin the lying-in woman is even before her delivery 
painted with henna, antimony, and walnut root in the same 
manner, “ so that she may enter Paradise as a bride if 
she dies in childbirth " ; such a woman is said to become 
a Houri ( 'lkörît ) after death. The body of the baby is rubbed 
with oil or, in defaull of it, with fresh butter, and is painted 
with henna all over, “ to prevent its catching cold ”. Before 
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this is done a green candle or, if no such candle can be 
procured, the twig of a fir ( tâida ) is lighted closc to the 
child ; the candle should be green, which is an auspicious 
colour, to make the child good, and it is lighted by a jolly 
girl, who should laugh when lighting it, to make the child 
jolly. When the baby has bcen painted, the midwife extin- 
guishes the light and keeps the candle for herself. Among 
thc Ait Sâddën the mother’s hands and feet are repeatedly 
smeared with henna during the-first seven days, and every 
day during this period her eyes are painted with antimony 
and hcr lips with walnut root. If the weather is hot the 
body of the child is rubbed with butter or oil, and some 
powdered henna is sprinkled in its armpits, on its navel, and 
between its legs to prevent perspiration and consequent 
chill. Among the Ait Yúsi the mother is painted with henna, 
antimony, ahd walnut root on the third day aftcr her 
delivery ; and if the child is a boy, a roll of white wool with 
seven spots of henna on it is on the same day tied round thc 
crown of her head. This is allowed to remain therc for 
four months, after which it is tied above the knee of thc right 
foreleg of a camel, so that the child shall become strong ; 
it is a common expression to say of a strong person that he 
is like a camel. The Ait Wäryâger have the custom of 
smearing henna on the top of the child’s head on the day 
after its birth, “ to make the head strong To smear 
antimony above the eyes of the child and along the edges of 
the cyelidsis awidespread practice (Ulâd Bû'äzîz, Uiâina, Ait 
Warâin ; among the Ait Sâddën antimony is smeared above 
the eyes) ; at Fcz it is done every day for a week. It is 
usually said that the object of this practice is to cause the 
child’s eyebrows and eyelashes to grow black and beautiful; 1 
and the Ait Warâin believe that if a horizontal black line is 
also painted above its nose it will have united eyebrows. 
At'the same time I have also heard that the antimony is 

1 Among the Muhammadan peasants inhabiting the frontier rcgion 
between Afghanistan and Hindustan antimony is applied to the head of 
the new-bom and round his eyes, "in order to encourage the growth 
of strong black hair ” (Thorburn, Banntl; or our Afghân Frontier 
[London, 1876], p. 145). 
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intended to protect the child against jnün. Among the Ait 
Yúsi artificial eyebrows are made with the first excrements 
of the child, which are black ; they are probably looked upon 
as a kind of manure. 

Among the Ait Warâin a lying - in woman often has 
round hcr finger an iron ring made on the ‘äMra eve, which 
is supposed to protect her against witchcraft. For fear of 
witchcraft nobody but the midwife is allowed to carry her 
to her bed after she has been delivered of her child ; and as 
soon as she has been placed on the bed the midwife hangs a 
curtain in front of it to prevent her being seen. So also at 
Fez and in the Hiâina a curtain is made, behind which 
mother and child remain for seven days, and during this 
time a candle is kept burning or at Ieast is lighted every 
evening before sunset, probably as a safeguard against jnün. 
In Andjra it is said that the candle which is burned for a 
whole week in the room where the mother is with her child 
causes the angels to remain ithere, whereas jnün would takc 
thcir place if it were dark. On the delivery neither mother 
nor child must be washed, presumably for fear of those 
spirits ; 1 I was told in Andjra that if they were they would 
die. Among the Ait Warâin the child is washed for the 
first timc on thc seventh day, when it is named ; but then 
only the middle and lower parts of its body are washed, 
with warm water, whereas no water is allowed to touch its 
face until it is big enough to eat bread—it is said that the 
angels wash its face till then. 2 Among the Bni ‘Äros the 

1 For the custom of refraining from washing new-bom children in 
Morocco see also Emily, Shareefa of Wazan, My Life Story (London, 
1911), p. 310; Michaux-Bellaire and Salmon, 1 El-Qgar el-Kebir’, in 
Archives marocaines, vol. ii. no. ii. (Paris, 1904), p. 74 ; Iidem, ' Les 
tribus arabes de la valiée du Lekkoûs', ibid. vi. (1906), p. 233 ; de 
Segonzac, Au Cceur de l'Atlas, p, 274; and among thc Muhammadans 
of other countries, see Klunzinger, Ufper Egypt, p. 185 ; Klein, loc. cit. 
p, 63 (peasants of Palestine); Thorburn, op. cit. p. 144 (Muham- 
madan peasants inhabiting the frontier region between Afghanistan and 
Hindustan). 

2 At Tunis, where a new-born child is bathcd on the scventh day, but 
neither before nor after, “ le préjugé veut que les lavages, surtout de la 
tête, atrophient le cerveau de l’enfant ” (Bertholon and Chantre, 
Recherches antkropologiques dans la Berbérie orientale [Lyon, 1913], 
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child remains unwashed for a month or longer. Among the 
Ait Yúsi it is on the seventh day smeared with some gravy 
of the slaughtered animal before salt is added to it, mixcd 
with henna and the milk of its mother, and subsequently, 
from time to time, with a mixture of such milk and henna ; 
it would be bad for the little child to be washed with water. 
Among the Ait Sâddën it is never washed until it is able to 
walk and talk, and may in fact remain unwashed for years 
till it washes itself with its own hands. At Tangier children 
under a year and among the Bni ‘Äros even a little older 
children are not allowed to drink water, lest they should be 
hurt by jnün. Among the latter the room must not be 
swept for seven days after a birth, while at Tangier, during 
the same period, the sweepings must not be taken out of the * 
room. 1 Several Iribes have the rule that if a woman has 
given birth to a child no fire must be given from her dwelling 
to another house or tent for seven days ; if this rule is trans- 
gressed the baby will die (Ait Warâin) or its eycs will 
become diseased (Ulâd Bû'äzîz, Aî Ubâhti). 2 Thc people 
of Fez maintain that if a widow who is in mourning should 
enter the house of a lying-in woman ( nfîsa ) whilc she is 
still behind the curtain, either the mother or the child would 
die. At Tangier it is belicved that the same will happen 
if a funeral procession passes a house in which there is a 
woman in childbed. 3 

In most cases the child is named on the seventh or, 
especially if it was born in the afternoon, the eighth day; 
and the person who mentions its name at thc same time 

p. 574). In Palestine, when water is poured over the head of a child, a 
certain verse of the Koran is often recited as a protection against evil 
spirits (Lydia Einszler, 1 Der Name Gottes und die bösen Gcister im 
Aberglauben der Araber Palästina’s ’, in Zeitschrift des Deutschen 
Palâstina-Vereins, x. [Leipzig, 1887], p. 177 sqi). 

1 See supra, i. 594 n, 1. 

a In Syria the parents of a new-born child do not allow their neigh- 
bours to fetch fire from their house untii the navel has completely healed, 
for fear lest otherwise some misfortune should happen to the child 
(Eijüb Abêla, loc. cit. p, 100). 

8 For a similar belief in Palestine see Baldensperger, ' Birth, 
Marriage, and Death among the Fellahin of Palestine’, in Palestim 
Exfloration Ftind. Quarterly Statementfor iSg4 (London), p, 143. 
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slaughtcrs an animal—a sheep, a goat, or, though very 
rarely, an ox. With his knifc drawn to lcill the animal he 
says some words like thcse:— Bismilldh allâhû âkbar , 
'äla . . . (the name of the child) ben (son) or benf (daughter) 
. . . (of So-and-so) ; or, as I heard at Fez, Bismillâh 'la 
dhîyef . . . (the name of the child, the son or daughter 
of So-and-so). In some places the child is referred to as the 
son or daughtcr of its father (Tangier, Andjra, Ait Wäryâger, 
Amanüz and other pcople of Süs), and in other places as 
the son or daughter of its mother (Fez, Hiâina, Ait Warâin, 
Ait Sâddën) ; but the Ait Yusi mention the names of both 
its father and mother, in order—I was told—that the child, 
if it dies young, may be able to fînd its parents in the other 
world. A feast is made in connection with this coremony; 
and various minor rites arc observed which often differ 
in details. 

At Fez the mother gets up on the sevcnth day, when thc 
curtain is removed. She must have slippers on hcr feet and 
cover up her head, only leaving thc eyes, nosc, and mouth 
uncovcrcd ; othcrwisc, it is believed, she woulcl becomc ill. 
On this and on the following day shc abstains from work, 
although shc directs what is to be done in the house. On 
ihe eighth day, called s-sâba' or nhâr s-sâba', therc is thc 
feast of the 'aqêqa , comprising the sacrifice of a ram and the 
naming of the child. On the morning of this day the malc 
relatives and friends of the parents come to the house by 
invitation and are entertained with tea and food. A censer 
with burning agal-wood is carricd around among the guests, 
who inhale the smoke and fumigate their clothes with it; 
and they arc also sprinkled with rose-water. In the middle of 
the house “ the ram of the name-giving ” (l-faâuli dë s-smîya ) 
is slaughtered by the father of the child or, if he does not 
know how to do it, by his father or some person who has 
baraka —a shereef or a fqï. The women who are watching 
this ceremony from the upper floor of the house trill the 
zgârïf while it is performed. When the animal is slaughtered 
a female slave or servant or some old woman puts salt into 
the wound as a safeguard against jnün. The head of the 
animal is skinned because the hair on it must not be scorched 
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off, as is usually done ; if it were, the infant would dic. If 
the child is a boy the shoulder-blades of the animal must be 
Ieft unbroken in order that he shall become vigorous and 
active ; of a man who is lcthargic and lazy it is said that his 
“ ram of the name-giving ” had its shoulder-blade broken. 
But if the child is a girl no such rule is observed. 

After the male guests have left, the child is washed by 
the midwife and dressed in clothes sent by its mother’s 
father if it is a first-born child, or otherwise in clothes pro- 
cured by its father. The water used for the washing of the 
child must not be poured into the drains, which are hauntcd 
by jnün, but is thrown into the garden or on the plants 
cultivated on the roof. After the baby has been bathed 
it is not again smeared with the mixture of hcnna and other 
things, but its eyes are still painled with antimony. 

In the evening thcre is a feast for femalc relatives and 
friends. They are entertained in the same way as the men. 
The midwife carries the baby round, and thcy all kiss it 
on the cheek and put silver coins on its forehead ; this 
money is called bMra, and is looked upon as the midwife’s 
fee. The women stay over night and depart in the morning 
after breakfast. At both feasts music' is performed by a 
band of musicians, consisting of men in the morning and of 
women in the evening. f If the child is a first-born the meals 
are largely composed of the meat of sheep and other food 
sent by the mother’s father, and the sacrificed animal is 
also one of those sheep. When friends come to these feasts 
or, otherwise, when they meet the parents for the first time 
after the birth of the child, they congratulate them, whether 
it be a boy or a girl, with the words, Mbâräk mes'ûd, “ Be 
blessed and lucky " ; to which the reply is, Allâh ibârêk fïk, 
“ May God bless you 

In the IJiâina a ram, which must be entirely white, is 
killed by the fqï of the village or a shereef or some highly 
respected man, to whom the father hands a knife, telling 
him the name of the child and its mother’s name, No other 
man is present at this ceremony, but there are a few Women 
who trill the zgârïf and sing, Sfahramnâ lëk yâ llah b 
sîdna A'mar , îji zêinu zein l-qmaryâ llah, “ We took refuge 
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with you O God through our Iord A'mar (that is, 'Umar ibn 
al-iHattâb, whose daughter the Prophet took as his third 
wife), O God ; his (that is, the baby’s) beauty will become 
like the beauty of the moonlight, O God The infant is 
held in the arms of the mother or some other near female 
relative. This ceremony, which takes place at mid-day, is 
called s-sdba' and the sacrifice itself is called dbêhf s-smîya, 
“ the sacrifice of the name-giving ” ; the word 'aqêqa is not 
used in the Uiiina. The liver, heart, and other internal 
parts of the animal must be cooked with the meat and not 
prepared separately; I was told of a case in which its liver 
was given to a shereef of the Wazzan family, who had it 
roasted as bûlfäf , with the result that the person at whose 
name-giving the animal had been killed was shot dead at 
night while still a lad. The stomach and other internal 
parts, except the Iiver and the heart, as well as the head, 
feet, and skin of the ram are given to the midwife ; but from 
the skin some wool is first plucked out to be made into a 
rope which is tied round the swaddling-clothes ( l-gmäf ) of 
the child. On the same day a feast is given with music 
and powder play. 

In Andjra, on the eve of nhâr s-sdba' fe n-nfîsa, “ the 
seventh day of the lying-in woman") 1 the mother sends 
her husband to thc mosque with bread, eggs, and fowls for 
all the villagers. On the following morning the midwife 
comes and removes her from the bed where she has been 
lying since the birth of the child, and puts her on the ground. 
She washes her, dresses her in clean clothes, and paints her 
hands and feet with henna, She also smears henna on the 
head, neck, navel, feet, and fïnger-nails of the baby, and 
in its armpits and between its legs. I was told that this 
painting with henna, like all other henna ceremonies, is 
intended as a safeguard against jnün and the evil eye ; and 
in order to keep away those spirits she also burns benzoin 
in the room. The father comes with a sheep or goat, which 
must be at least a year old, and kills it in the yard of the house. 
This sacrifice is called l-gêzra de t-fesmîya , “ the slaughter 
of the name-giving ”, It is made whether the child be a 
1 In Andjra a woman in childbed is also called mttlûda. 
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boy or a girl, and should it be omitted the child would be 
said to be a jénn, a Christian, or a Jew. The skin of the 
animal must on no account be infiated ; if it were, the child 
would also later on become inflated. It is dried and then 
put underneath the baby in its bed. It is kept for some three 
or four years, and may then bc thrown away but must never 
be sold; if it were, the child would die. The liver of the 
animal is eaten by the parents of the child. Its meat is cut 
up and distributed among the villagers. Its shoulders are 
given to the midwife and its feet and head to some poor 
people. 

About mid-day the schoolboys of the village come to the 
father and ask him to procure them a holiday. He goes 
with them to the fqï and pays him some money to comply 
with the wishes of the boys. 1 The fqî writes a charm for 
him and puts the papcr into a small piecc of bamboo, which 
he seals with wax. This charm is tied to a silk string, togcther 
with some blue, a shell, a silver coin, the jaw of a hedgehog, 
and a piece of the larynx of thc sacrificed animal; and thc 
string is hung round the baby’s neck, where it is allowcd to 
remain for three years, after which time it is deposited at a 
sîyïd. It serves as a charm against the evil eye, jnün, and 
all kinds of raisfortune. 

The women of the village with their little boys visit the . 
mother, bless her with the words Nbâräk mês'ôûd, “ Be 
blessed and lucky ”, and give her a small sum of money. 
The midwife placcs a bowl containing water, henna, and a 
boiled egg on a sieve (gârbäl ), 2 and puts the child over it, 
whilst the other little children who are present are seated 
round the sieve with eight wax-candles in their hands. The 
sieve is probably looked upon as an instrument of purification. 3 * * * * 8 

1 We have noticed the revenge taken by the boys if the father refuses 

to pay the money to the fqï {supra, i. 601). 

a In Egypt, on the seventh day, “ the child is put into a sieve and 

shaken, it being supposed that this operation is beneficial to its stomach ” 

(Lane, Manners and Customs of the Modern Egyjtians, p. 510). 

According to another account, the child, by being shaken in the sieve, is 

believed “ to lose fear for the rest of its Iife ” (Klunzinger, op. cit. p. 186). 

8 In Upper Egypt the new-born. child is immediately laid upon a 
com sieve (Klunzinger, op. cit. p. 185), 
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The midwife paints thc hands and fect of thc baby with 
the henna-mixture in the bowl. The egg is givcn to thc 
baby’s brother to eat so that they shall become grcat friends ; 
but if thc child has no brother it is put aside in a clean place, 
nobody being allowed to eat it. Should anybody else than 
the brother eat the egg the child would no longer care for 
the milk of its mother, and, when grown older, it would 
become very fond of the person who ate the egg and at the 
same time havc no affection for its mother. Kúsksû with 
meat is given to the gucsts to eat. 

Among the Ait Wäryâger the mother generally gets up 
on the third day, but kecps to the house till the seventh day, 
when she washes, fumigates herself with benzoin, and paints 
her hands and feet with henna, her eyes with antimony, and 
her teeth with walnut root. She also combs and oils her 
hair, puts a long silk scarf (rähzam) round her head, and 
dresses herself in her best clothes. On this day there is the 
ccremony of name-giving. The father kills a sheep or a goat 
with the assistance of his wife ; but if he does not know how 
to slaughter an animal in the proper manner, the ceremony 
is performed by the fqï of the village. The meat of the 
animal is served at the fcast which is given on this occasion, 
the scribes being entertaincd in the mosque, thc other men 
outside the house, where they amuse themselves with shooting 
at targets, and the women inside the house. The liver is 
eaten by the members of the household, thc head is given 
to the midwife, and the skin is sold. I was told that if this 
sacrifice were not made the child would die. The mother 
must present some money to the schoolboys of the village to 
induce the fqï to give them a holiday. 1 On the previous day 
the nearest relatives brought boiled meat, bread, and butter 
as prescnts to the parents. 

Among the Ait Warain, on the morning of ass n ssbô'ö , 
“ the seventh day ", which may also be the eighth, the child 
is named and a sheep slaughtered by the fqï of the village 
outside the door of the parents’ house. The sacrifice is made 
in the presence of the male members and friends of the family 

1 For their revenge, in case she refuses to give them money, see 
s-ufira, i, 601. 
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and some shereef, whilc the women inside the housc are 
trilling the zgârït ( tililau ). But before the animal is 
slaughtered the men, including the fqï, are served with a 
meal; and they all put some money in the empty dish as a 
present for the mother, or, if they know her well, give it to 
her directly. This present, like that of the women offered 
on the third day, is called imgri. 

At the feast which is given in the evening the meat of 
the sacrificed animal, with siksû, is served to the men ; 
while the head, lungs, heart, liver, and other internal parts 
suitable for food, which have been boiled together, are eaten 
by the women with bread. The liver must on no account 
be cut into pieces and fried into bûlfäf ; if it were, the result 
would be that when the child has grown up and married 
and become the parent of a child, that child would die. The 
head is skinned, as the hair must not be singcd off; the 
penalty for transgressing this rule would bc that no hair 
would grow on the head of the child. The throat and thc 
right shoulder-piece are not boiled till thc following morning, 
when they are eaten by the parents ; but they must takc care 
not to break the gristle of the larynx or the shoulder-blade. 
If the former were broken the child would have a distorted 
neck, while the latter must be left unbroken in order that 
the child may in the future have a numerous progeny ; they 
are in consequence put among the corn which is kept in 
the house, or are hung on the rafters, so that no dog or cat 
can get hold of them. There is baraka in them, and thc 
gristle of the larynx is used as a charm against the evil eye. 
The other bones and those entrails which arc not good for 
food are thrown into a river or buried in the ground; for 
should a cat eat them, the child would become like a cat 
and scratch people when they speak to it, and should a dog 
eat them, the child would become very disagreeable and 
quarrelsome. The skin of the animal is often given to the 
midwife, but it may also be used as a praying-mat or as 
bedding. If it is given to the midwife, she receives in addition 
half a dollar for her services.; otherwise her fee is one dollar. 

Among the Ait Sâddën the ceremony of asëmma, or 
name-giving, takes place in the forenoon of ass n ssîbä'. 
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The fqï of the village slaughters a sheep or a goat in front 
of the house or tent of the family, in the prcsence of thc 
father and male relatives and others who care to come, but 
the mother is not among them. As soon as the sacrifice is 
performed, a member of the family fires off a gun, which is 
a signal for a few of the women to trill the zgârït (asgûrt) once. 
The liver, heart, and entrails of the animal are partaken of 
by the father, the fqï, and other men who are there. In the 
afternoon or evening the meat, togethcr with sêksû, is served 
in the yard at a feast to which persons of both sexes with 
their children have been invited as gucsts, After the meal 
the mother comes out, carrying her baby, well dressed and 
painted with henna, antimony, and walnut root. She sits 
down in the yard, with lighted candles near her if it is dark, 
and all the people present her with silver coins, which they 
put into her lap ; but if the child is a girl the contributions 
are generally few. One of the coins given on this occasion 
is tied to the string of the swaddling-clothes of the baby, 
and subsequently to the lock of hair left on its head, when it 
is shaved for thc first time on the fortieth day after its birth. 
In the evening the house or tent, and also the mother and 
child, are fumigated with various kinds of incense bought 
(generally at Fez) on the ‘äsûra day ; and if any of the guests 
has such incense, which is looked upon as particularly 
effective against jnün and witchcraft, he presents it to the 
mother, this being considered a meritorious act. The skin 
of the sacrificed animal, and often some internal part of it 
as well, are given to the midwife, besides some money. 
Very frequently, however, the sacrifice of an animal is omitted 
when a child is named ; indeed, in the case of a girl such a 
sacrifice is quite an exception, and there is no fear that the 
child will die in consequence. On the name-day the midwife 
draws blood from the child by making cuts on its chest with 
a razor, as it is thought that otherwise the first blood of the 
child would make it ill, and henna is put into the wounds. 1 

1 Among the Arabs of Upper Egypt “ young infants are scored with 
a razor longitudinally down the back and abdomen, to improve their 
constitutions ” (Baker, The Nile Tributaries of Abyssinia [London, 
1871], p. 186). 
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Among the Ait Yúsi the mother is confined to her bed 
till the morning of the seventh day ( 'ssibä' ), when she gets 
up and has a bath. A sacrifice (ttheit) of a sheep or goat is 
made in connection with the naming of the child, and among 
them also the animal is slaughtcred by the fqï of the village 
or, if there is none, by the chieftain of a band of huntsmen 
(steh n drrma, or Imqâddêm n ârrma ) in the presence of the 
parents only. After the dead animal has been removed, the 
mother, with the child on her back, walks three times round 
the place wherc it was slaughtered, holding one of her 
breasts and squeezing milk over the blood. While doing it 
she says some words like these :— Hâtin ïsärg ifun búsëb'a 
ây idâmmna, “ Look here, I shared with you the breast 
(literally, ' that which has seven ’ [holes]), O this blood ’’; 
or, instead of ây idâmmna., shc may say, äy âit wânsâya, 
“ O people of this place ”, or, ây âit râbbi, ‘ O people of 
God ”. Hcnceforth the jnün of thc place, to whom this 
invocation is addressed, will be on friendly tcrms with the 
child and its mother, treating the former as a brothcr or 
sister and the latter as a mother. After this the mother, still 
carrying the baby on her back, goes to her tent and walks 
three times round it, in a like manncr squcezing some milk 
on the tent-cloth; and if she lives in a house, she squeezes 
it on the door-post, without walking round the house ; but 
in neither case does she repeat hcr invocation. If the tents 
of the village are removed to another place within forty days 
of the birth of the child, the mother repeats the same ceremony 
after her tent has been pitched anew. 

On the name-day a feast with invited guests is given on 
the meat of the sacrificed animal. Its throat, lungs, liver, 
and other internal parts are boiled together. The mother 
and midwife first eat the throat, and then the other womcn 
eat the rest together with sêksû. Care must be taken that 
the gristle of the throat is not broken, lest the child should 
get a distorted neck, and in order to prevent animals from 
getting hold of it, it is hung up ; nor must the shoulder-blade 
be broken. The heart is eaten by the mother, so that the 
next child shall be a boy, and the fat of the stomach is like- 
wise eaten by her alone. One of the legs, with sêksû, is 
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given to the midwife, as also the skin and head of the animal; 
and in addition the father gives her some money or perhaps 
a live sheep. Before the gucsts leave they put some money 
in the empty dish or on the tea-tray, as a present to the 
mother. A small sum of money is also given to her by 
people mecting her within forty days of the birth of 
the child, even though they be strangers, who recog- 
nise her motherhood by the charms she wears round her 
ankle ; there is religious merit in such a gift, and she rewards 
it with her blessing. The money given to her is called 
täzrurt. Her women friends bring her small presents, such 
as heiina, a kerchief, or a shirt for the baby. 

At Aglu, in Süs, a sheep or a goat is, as usual, killed 
when the child is named, on the eighth day. The mcat is 
eaten by the family and friends, who give to the mother 
some money, which becomes the child’s property. Some of 
the silver coins presented on this occasion are pierced and 
threaded on a string, together with a small piece of bamboo 
into which has been inserted one of two charms which a 
scribe has been asked to write on the birth of the child ; 
the other one has been hung round thc mother’s neck or 
round the upper part of her arm. The string with its charms 
is hung round the neck of the child and is allowed to remain 
there till it is shaved for the first time ; then the coins, or 
some of them, are tied to the lock left on its head to protect 
the child against the evil eye, and the written charm is 
hung at a shrine. The right foreleg of the sacrificed animal, 
and also some seksû, are given to the midwife to take home 
with her ; and she regularly rêceives the right forelcg of the 
sheep sacrificed at the Great Feast. After the sacrifice has 
been made, some gum-ammoniac, harmel, and benzoin are 
burned on the threshold of the room in which the mother is 
with the baby; and she has to walk over it with the child 
in her arms in order to expel evil spirits. 

Among the Iglfwa of the Great Atlas the child is likewise 
named on the eighth day, by its father ; and, in the case of a 
boy, a sheep or, if the parents are well-to-do, even an ox is 
slaughtered on this occasion The head, entrails, and skin 
of the animal are given to the midwife, and some portion of 
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it is also presented to the fqï of the mosque. In the evening 
all the people of the village are cntertained with the meat of 
the sacrificed animal and other food. Before leaving the 
house the women guests give some money to the mother 
saying, Mubârk âmhädär, “ May the schoolboy be blessed 
In the case of a girl no animal is killed, nor is any feast 
connected with the naming of her. At Demnat, also, the 
head, skin, heart, lungs, stomach, and other internal parts 
of the sacrificed sheep or goat are given to the midwife. 
In the evening the father’s friends are invited to partake of 
the meat. When the male guests have gone away the 
mother goes out of the house, carrying the child and accom- 
panied by the other women of thc family, who are singing 
and beating drums; and when they rcturn they burn 
benzoin, harmel, and coriander seed on the threshold of the 
house, which is said to make the child bring luck to the 
family 

Among the Ulâd Bû'äzîz, contrary to the usual custom, 
the child is named as early as the third day after its birth, 
without any special ceremony. The mother, howevcr, 
remains in bed till the seventh day, during which time her 
husband goes to the market and buys for her eatables and 
henna, and also presents her with money. Of everything 
he gives her she must give a portion to the midwife. On 
the seventh day she gets up, has a hot bath in an enclosure 
inside the tent, paints her teeth and lower lip with walnut 
■ root, her cheeks with ochre, making a spot on either cheek, 
her eyelashes with antimony, her eyebrows with Ikdrgüs 
(a pigment prepared from wood ashes, tar, and spices), 
and her hands and feet with henna, and dishevels her hair 
and smears it with a mixture of coriander seed and rose- 
water. In other words, she gives herself the appearance of 
a bride; and it is believed that should she not do so her 
child, if a son, would not be fond of his bride when he 
marries. The midwife makes cuts all over the body of the 
child to prevent its blood from killing it, and puts henna and 
soap-stone (gasäl) into the wounds ; so deep are these cuts 
that I saw scars due to them on the arm of a middle-aged 
man. On this day the father of the child kills a sheep, if 
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lie has any; and if he has a sufficient number of sheep of 
both sexes, hc kills a ewe if the child is a boy, and a ram if it 
is a girl. The skin and a portion of the meat are given lo 
the midwife. Among the Beni Ähsen also the child is named 
on the third day, but a sheep is killed at the same time. A 
ring or some other object of silver is placed close to the 
sheep, so that some of its blood shall drop on it—a custom for 
which no explanation was given me. 

The naming of the child and the performance of a sacrifice 
on the seventh day are enjoined by the • Muhammadan 
traditions. 1 The victim should be a ram or a goat; or 
two such animals should be sacrificed for a son, and one 
for a daughter. 2 The person performing the sacrifice should 
say, " O God, verily this 'aqîqah is a ransom for my son such 
a one ; its blood for his blood, and its flesh for his flesh, and 
its bone for his bone, and its skin for his skin, and its hair 
‘for his hair ; O God, make it a ransom for my son from 
hell-fire ’’. 3 From this it appears that the sacrifice is looked 
upon as a kind of life insurance, the sacrificed animal being 
a substitute for the child ; and the same is suggested by thc 
idea, mcntioncd above, that if no animal wcre slaughtered 
the child would die, 4 The sacrifice is held obligatory by 
Ibn IJanbal, but the founders of the threc other orthodox 
schools regard it as less important, in spite of Muhammad’s 

1 Hughes, A Dictionary of Islam (London, 1896), p. 50 sq. 

3 Lane, Arabian Society in the Middle Ages, p. 191 ; Mishkät, 
xviii. 4. 2 (English. translation by Matthews, vol. ii. [Calcutta, 1810], 
p. 316). 

3 Lane, Arabian Society in the Middle Ages, p. 191 ; sce also 
Jaffur Shurrecf, Qanoon-e-islam, or the Customs of the Mussulmans of 
India (Madras, 1863), p. 20. Cf. fob, ii, 4. 

4 In their book La Kabylie et les coutumes kabyles (voi. ii. [Paris, 
1873], p. 210 sq.), Mcssrs. Hanoteau and Letourneux write:—“ Le sang 
des victimes est répandu en l’honneur de l’enfant, et l’on en fait couler 
quelques gouttes sur son visage. Cette lustration doit écarter les 
mauvaises influences et assurer k l’enfant un avenir prospêre ". The 
nomad of Palestine, when suffering from some illness, “ thinks that the 
death of his camel or a goat from his flock, if its blood is poured out for 
him, will be accepted for his own life, and that he will be restored to 
health ” (Robinson Lees, The Witness of the Wilderness [London, 1909], 
p. 179). Cf. supra, i. 607. 
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example and the tradition prcscribing the 'aqîqah . 1 In 
Morocco it is very generally observed ; but the case is different 
in many other parts of the Muhammadan world. 2 

For forty days the mother is regardcd as unclean, and is 
consequently not allowed to pray nor to observe the fast of 
Ramadän. She is considered to be in a delicate state, very 
liable to catch cold and much exposed to the evil eye ; I was 
told that for forty days “ her grave is open ”, In some placcs 
she has her first bath only on the expiration of this period, 
whereas in other places, as we have seen, 8 she bathes on the 
day of sacrifice. At Fez she goes to the hot bath about a 
week after the ceremony of name-giving, accompanied by 
some women friends, who on entering the bath light a wax- 
candle and trill the zgârîf. After washing the mother, they 
all have a meal of eggs and bread which they have brought 
with them. But forty days aftcr the birth of the child she 
has another bath; and only then is the husband allowed 
to sleep with her. That matrimonial intercourse should be 
suspended for forty days is a gencrally recogniscd rule, but 
in many places this rule is by no means strictly observecl. 
In the Hiâina husband and wife frequently sleep together 
from the night of the seventh day onwards, and among thc 
Ait Yúsi it is the regular custom for them to do so. In 
Andjra I was told that if the husband sleeps with his wife on 
the evening of the day when the child is named, he may also 
sleep with her every night afterwards ; whereas if he refrains 
from matrimonial intercourse on that night he must also do 
so till the forty days have passed. But before thcy have 
intercourse he must put under her one of his own garments ; 
otherwise the children borne by her will suffer from ringworm 
on their heads. Among the Ait Wäryâger, also, the 
husband may have intercourse with his wife on the evening 
of the day of the name-giving if he puts his cloak under- 
neath her head. 

For forty days, if not longer, the child is kept in its 
swaddling-clothes ; and it must nevcr be left alone, Iest 

1 Lane, Arabian Society itt the Middle Ages, p. 191. 

2 Ibid. p. 190. 

a This is also the case in the Shäwîa, 
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some jfnnîya should comc and exchange it for her own child 1 
(Aglu, Ait Yúsi, Ait Sâddën). At Fez, if a iittie child is 
left alone in a room, a copy of the Koran is put close to its 
head to prevent jnün from exchanging it for another babe. 
Among the Ulâd Bû'äzîz alum, harmel, and coriander seed 
are for forty days burned in the tent in the afternoon and 
evening, and the child is held over the smoke ; and the same 
is also done afterwards when it cries. No witch is allowed 
to see it, and the mother must refrain from practising 
witchcraft for a still longer period. If she is a prostitute 
she is not allowed to prostitute herself for a year or a year 
and a half; if she did, the child would become ill or die. 
Among the Ait Warâin nobody must for forty days take a 
pair of ärkâsn, or sandals made of cowhide, into thc room 
where the child is lying, since the holes for the laces would 
give it smallpox. At Tangier, if a young mother mects 
another young mother before the children are forty days 
old, it is bad both for the mother and the child. 2 At Fcz, 
when the child is forty days old, it is carried to Mûlâi Idrïs’ 
sanctuary by a woman, who takes with her a wax-candle 
to leave there as'a prescnt for the saint. On the fortieth day 
therc arc frequently other ceremonies, which will be described 
later on. 

There are still some beliefs and practices which may be 
mentioned in the present connection. Persons who are born 
on a Friday, 3 in Ramadän, or during one of the Muhammadan 
feasts are regarded as particularly fortunate. At Tangicr 
it is held lucky to be born in the month of the Âäür or on a 
Monday, because the Prophet was born on that day, but 
unlucky to be born on a Tuesday, Wednesday, or Saturday. 

1 For similar beliefs in. the East see Eijub Abëla, loc. cit. p. 84 
(Syria), and Musil, op. cit. iii. 323 (Arabia Petraea); and in Scandi- 
navia, see Burjam, ofi. cit. p, 12 sgg. 

2 Cf. Emily, Shareefa of Wazan, op. cit. p. 308. In Syria, if two 
young mothers meet before forty days have passed, they must not 
speak to each other, lest the child of the woman who speaks first should 
die (Eijüb Abcla, loc. cit. p. 88). In Andjra I was told that if two 
pregnant women meet and speak to each other, one of them will die in 
childbed. 

3 C/, however, supra, i. 133, 225 (Ulâd BS'äzîz). 
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At Fez, on thc other hand, I was told that it is lucky to bc 
born on a Wednesday, but unlucky to be born on a Tuesday 
or Saturday. Elsewhere also Saturday is hdd to bc an 
ominous day in this respect, although some people say that 
it is a lucky day; 1 and at Marraksh I heard that a child born 
on a Tuesday about 'â$ar is sure to die. Among the Ait 
Yúsi, if a child is born on a Friday, the mother will ever 
after abstain from work between 'âsar on Thursday and 
Saturday morning, lest some evil should happen either to 
her or to the child ; it is said that ” she shares blood with 
Friday”. Otherwise their women work through the whole 
of Thursday and on Friday after ‘âsar. 

The Iglfwa think that if a boy is born feet foremost he 
will become a smart fellow, whereas if he is bom head 
foremoat the opposite will be the case. It is considered 
lucky for a child to be born with a st’er, or caul (Tangier, 
Andjra), pieces of which may bc used as charms both for 
the child and its father. 2 The women of Tangier believc 
that if a candle gutters whcn a woman is in labour, a girl 
may bc expected, whereas a steady light presages the advent 
of a boy. 8 

When a woman has given birth to a child her first milk 
is squeezed out, as it would be very injurious for the child 
to suck. In Andjra it is gathered in a new bowl, in which 
a scribe has written something from the Koran with ink 
made of the charred horn of a sheep sacrificed at the Grcat 
Feast. It is left there till the eighth, or sometimes the third 
day, and is then given to the infant to drink. The writing 
of the scribe has imparted baraka to it. 

Among the Ait Yúsi, if the mother has not sufficient 
milk to feed her child, she eats roasted seeds of hemp and 
wheat mixed with melted butter and saffron, If her breast 
pains her she hangs over it the foot of a porcupine, by 
preference one of its right feet; and if both breasts pain her 
she hangs it between them. It is left there for three days, 
and when it is removed it is smeared with a mixture of henna 
and water, so as to retain its curing power until the next time 

1 Supra, ii. 46, 2 Supra, i. 209. 

8 See also Emily, Shareefa of Wazan, op. cit. p. 309. 



XIX 


CHILDBIRTH AND CHILDHOOD 


401 


it is needed. Among the Ait Warâin, if the young mother 
is deficient in milk, shc eats roasted beans, chick-peas, and 
wheat, and only bread which is made without yeast; and 
sâksû and other hot foods are also considered good for her. 
If she has a sore breast, she procures the right forepaw of a 
porcupine, passes it seven times over the breast, puts it into 
henna and lets it remain there until it becomes quite red, 
passes it again seven times over the breast, hangs it round 
her neck so that it comes in contact with the breast, and 
wears it thus for seven days. If she has borrowed it from 
another woman she must put it into henna again before she 
returns it, lest she should once more be affected with the 
disease. 

It is a widespread belief that if a pregnant woman suckles 
a child the suckling will get an illness called lâ-gyel (l-gyeî )— 
which literally means " the sucking of a pregnant woman ”, 
—from which many children die in Morocco (Tangier, 
Fez, Ait Warâin, Ait Wäryâger). Various remedies for this 
illness have been mentioncd above. 1 The Ulâd Bü'äzîz 
maintain that if a pregnant woman suckles a boy he will die ; 
if she suckles a girl in similar circumstances, the danger is 
much less ; but if thc child in her womb is a girl, the sucking 
child will not suffer at all. A woman therefore ceases to 
suckle her child as soon as she feels that she is pregnant. 2 
I was told, however, that the evil consequences otherwisc 
rcsulting from sucking a woman who has a boy in her 
womb are averted if the child who sucked his mother 
partakes of the first meal which she eats after his brother is 
born. 

Among the same tribe, when a woman whose last child 
has died shortly after it was born, again feels that she is with 
child, she goes to a shrine, taking with her a sheep or some 
other present for a descendant of the saint living close to 

1 Supra, ii. 288, 319, 320, 325, 327, 332, 334, 339, 342, 346. 

a The Kabäbïsh, an Arab tribe of the Anglo-Egyptian Sudan, believe 
that if a woman becomes pregnant while nursing, the child at her breast 
will sicken if the unborn child. is of the opposite sex, but not otherwise ; 
in any event the child would be weaned (C. G. Seligman and Brenda 
Z. Seligman, ‘ The Kabâbîsh, a Sudan Arab Tribe ’, in Harvard 
African Studies, ii [Cambridge, 1918], p. 147). 

VOL. II 2 D 




402 


RITUAL AND BELIEF IN MOROCCO 


CHAI*. 


the shrine. He rewards her by writing a charm, which 
she hangs over her stomach or round her neck. On the 
fortieth day after the birth of the child she visits the shrinc 
again, accompanied by her husband and some other members 
of the family. They present the descendant of the saint 
with a sheep, a cloak, a shirt, a turban, a pair of slippers, 
and some candles, sugar, and other little things, and he 
entertains them with food and gives to the mother an izär 
and to the child a shirt (tïâmïr or qmújja). He shaves the 
hcad of the child in his house, in accordance with the custom 
which requires that children shall be shaved for the first 
time when they are forty days old. Among the Mnâ^ära 
a woman who has lost her previous babes by death asks 
each bachelor in the village to give her a mûzûna ; she then 
changes thc coins into silver and has an earring made of it 
for the new-born child. At Aglu a company of Gnâwa are 
called in when the child is seven days old ; they dance round 
it and their mqdddem makes in its right ear a hole, in which 
a silver ring is inserted as soon as the wound has healed. 
Among the Ait Yúsi a woman in similar circumstances asks 
another woman, whose children have remained alive, to 
provide her with swaddling-clothes for her babe in order 
to preserve its life. At Tangier a sieve is for the same 
purpose shaken over the head of the child, if it is a boy ; 
but if a sieve were shaken over the head of a girl she would 
never marry. In a previous chapter we have noticed various 
other mcthods of preventing the death of an infant, which 
is generally supposed to be caused by the T^ab'a. 1 

Twins are very welcome if they are boys. Among the 
Ai{ Yúsi it is in such a case thc custom for the woman who 
announces their birth to trill the zgârïf six times instead of 
three, as is usual when one boy is born ; but the birth of two 
boys may also be concealed by one of them being reported 
to be a girl. At Tangier, on the birth of twins, the zgârïf 
is trilled the same number of times as for a boy in order to 
safeguard them from the evil eye; and elsewhere also the 
birth of twins is kept secret for the same purpose, nobody 
outside the family being allowed to see them until the 
1 Supra, i. 400 sqq. 
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seventh day (Ulâd Bû'äzîz, Ait Sâddën). On that day two 
animals are generally sacrificed in the case of twins ; but I 
was told that this is not the custom at Aglu. 

The Ulâd Bû'äzîz say that if one of the twins becomes ill, 
the other one will also become ill; but a man from the Rîf 
told me that one of them as a rule dies in childhood. In the 
Hiâina and among thc Ait Warâin (who call twins isniün 
if both are boys, tisniwin if they are girls, and i$n tüntt if 
one is a boy and the other one a girl) there is the belief that 
if both twins remain alive either the father or the mother 
will die, whereas the death of one of them will save the life 
of the parent. At Fez it is the custom for those who visit 
a mother of twins (t’wäm) while lying-in to kiss her hand 
and address her as lâlla (“ my lady ”), an epithet generally 
given to holy women ; and nobody is allowed to go on the 
roof of the house in which she is lying, just as it is forbidden 
to go on the roof of a saint’s shrine. A mother of twins, as 
has been said above, 1 is generally considered to have baraka. 
Among the Ulâd Bû'äzîz she cures persons who are ill by 
putting her right heel on the affected part of the patient’s 
body ; and this power of curing illnesses is possessed by her 
not only shortly after the birth of the twins, but for the rest 
of her life. The Ait Sâddcn believe that a woman who has 
given birth to twins (ifyniun or, if both are girls, tihniwin) 
will ever after be able to heal the illness called Ibâb. If this 
illness affects the wrist or ankle, causing a painful swelling 
with stiffness, she treads on the affected part three times in 
the morning before she and the patient have had their 
breakfast. In doing so she asks the sufferer, “ When did 
this Ibäb break out in you ? ’’ The answer is, “ On the day 
when you gave birth to twins ”. Then the mother of twins 
says, “ I never gave birth to twins ” ; to which the patient 
replies, “ Nor did Ibäb ever break out in me Another 
form of Ibdb, called aqras uhsum, which is caused by a strained 
muscle giving the patient pain^and preventing his walking 
erect, is likewise healed by a mother of twins, who in the 
morning before breakfast slightly bites the injured part of 
the body three times, putting similar questions and receiving 

1 Supra, i. 47. 
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similar answcrs. 1 Among the Ait Wäryâger women take 
their sick children to a mother of triplets, who cures the child 
by 'making cuts on its head and chest and the sides of its 
body, so that blood issues, and by pricking the top of its head 
with a red-hot oleander twig. 

The name of the child is in certain cases fixed by custom. 
If a son is born after his father’s death he is named after the 
father ; this is a very general and stringent rule. Moreover, 
if a saint has been invoked by the parents to help them to a 
son, the latter is in most cases called by the name of the saint, 
who is then supposed to become his protector. In Andjra, 
for instancc, if a wotnan for this purpose visits Mûläi 
‘Abdsslam’s grave the son will be called ‘Abdsslam, and if 
she visits the shrine of Sîdi Nbârak outside Ceuta, which is 
especially frequented by women desirous of offspring, he 
will be called Nbâräk ; and if she appeals to a band of 
‘Esâwa 2 he will be called Mhâmmed, after Sîdi Mhâmmed 
ben Êsa, the founder of their order. The first-born son is 
very frequently called Mûhâmmed, and in many parts of 
the country invariably so, unless he has been born after the 
death of his father or a saint has been asked to bring him 
into being; but even in the latter case it is in some places 
the custom to give him that name (Demnat, Ait Wäryâger). 
Among the Ulâd Bû'äzîz, however, if the father is a holy 
man (fyêr), he may give his own name, whatever it be, to 
his first-born son, to impart to him baraka. In other circum- 
stances a son is called by the name of a living father only if 
the name is Mûhâmmed. This is a very widespread practicc ; 
and it is believed that if the son were called after a living 
father whose name is not Múhâmmed, either the father or 
the son would soon die (Tangier, fliâina, Ait Warâin, Ait 
Wäryâger). 3 The people of Fez say of such a case, L-weld 

1 These cures may also be practised. by a woman who once suffered 
from ringworm but got rid of her complaint. A third person who may 
cure either kind of Ibab is one who has killed another with a dagger; 
he feigns stabbing the affected part of the patient’s body three times, 
without touching it, with that same dagger, and this, too, should be done 
in the early morning on an empty stomach. 

3 See supra, i. 203.' 

3 A very similar belief prevaiis in some parts of Italy (Placucci, Usi 
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ihébb bâbäh imûf, “ Thc son wants his father to dic The 
baraka of the name Mûhâmmed, however, will remove the 
danger ; but among the Ait Warâin there are cases in which 
even a father bearing that name is afraid of calling his son 
after himself and calls him Belqâsëm instead. Among the 
Ait Sâddën the first son, unless born after his father’s death 
or with the assistance of a saint, is given the name of his 
paternal grandfather if he is dead, and, if he is alive, the namc 
of his maternal grandfather, provided that he is dead; and 
if the grandfather dies after the birth of the first son, his 
name is given to the next son born. Among the Ait Warâin, 
again, the second son is named after his paternal grandfather ; 
while among the Ulâd Bü'äzîz and in Andjra he is called 
Ähmed. In the Hiâina it is the custom that if a child dies 
its name is givcn to one born afterwards ; and at Fez 
and among the Ait Sâddën, if a pcrson having the name 
Mûhâmmed dies, this name is given to a boy who is subse- 
quenüy born in the same houschold. Among thc Ait Ndër 
a man may give the name Mûhâmmed to two of his sons 
if there are several sons between; and among the Ait 
Wäryâger it seems to be the rule that if a man has more than 
one wife the eldest son of cach wife is namcd Mûhâmmed. 

As the first son is called after the Prophet, so the first 
daughter is called after his daughter Fâlimah, the wife of 
'Alï and thc mother of al-Hasan and al-ptusain, from whom 
arc descended the posterity of the Prophet known as Saiyids. 
Her name—which is in Morocco pronounced Fatuma, 
Fâtma, Fâtma, Fâtna, or (by some Berbers) Fâdma—is 
generally given to the eldest daughter, cven though it be the 
name of the mother, which is otherwise avoided ; but among 
the Ait Wäryâger the daughter is in such a case callcd 
Fâttoä, and among the Ait Warâin sometimes Zzâhra—the 
Arabic z-zuhrä , an epithet commonly given to the Prophet’s 
daughter Fätimah, “ the beautiful ”. Among the Ait 
Sâddën the first daughter is named .after her paternal 

e ■pregiud.izj dei contadini della Romagna [Palermo, 1885J, p. 23) and 
Sweden (Hyltén-Cavallius, Wärend och Wirdarne, i. [Stockholm, 1863], 
P- 375 ; ü- [1868], p. 278). Cf. Westermarck, The Origin and Develoj- 
ment of the Moral Ideas, i. (London, 19x2), p. 460. 
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grandmother or, if she is still alive, after her matcrnal 
grandmother, providcd that she is dead; and if the grand- 
mother dies after the birth of the first daughter, her name is 
given to the next daughter born. Among the Ait Warâin 
the second daughter is named after the patcrnal grandmothcr. 

In many places children who are born at the mûlüd or the 
'ïdl-kbîr are named afterthe feast, no doubt because the name 
is supposed to partake of its baraka. Thus a boy born on 
the former occasion is often 'called Méilüd or Meilûdi, and 
one born on the latter occasion Kabbôr, 1-Kbïr, or ‘Äiyad ; 
while a girl is called Meilûda or Meilüdîya, 1-Kbîra, or 
‘Äiyâda respectivcly. Among the Ait Saddën a girl bom 
at the 'ïd s-sgër or the 'îd l-kbïr is calîed ‘Äiyâda (though 
no boy is called 'Äiyäd). Among the Ait Warâin a boy 
born during the first night of Ramadän is named Bûrämdân, 
and a boy or girl born on the 'âMra day, ‘Aäûr and ‘Aäura 
respectively. At Fez twins are called, if both arc boys, 
1-hïâsan and 1-fîûsïn ; if both are girls, Fâtma (or by a 
name derived from it) and 1-Idusnîya, or Húsna and 
1-Husnîya ; and if one of them is a boy and the other one a 
girl, 1-Iiâsan and 1-Husnîya or Húsna. Among the Ait 
Warâin they are called, respectively, Lâhsën and Lhôsin, 
Fâtma and Zzâhra, and Lâhsën and Fâtma or Lhôsin and 
Fâtma. In the IJiâina twin boys are named lâ-flsen and 
1-Hûsein, and twin girls, Fâtma and Hâsna. The Ulâd 
Bû'äzîz call twin boys—to whom they give the epithet 
ulâd n-nbi , “ the sons of the Prophet’’—lâ-IJsën and 
1-Hausein ; the Ait Sâddën Lâhsën and Lhosain. Among 
the Ait Warâin, if several chiidren in a family die, the 
following ones are often called by names commonly given to 
slaves, such as Mbärk, Farâji, Mahmud, Mbârka, J6hra. x 

At Fez, when parents cannot decide upon the name to 
be given to their child, they go to the gate of the house, and 
the first name for a person of the sex of thc child which 
they happen to hear is given to it. At Aglu a common 
method of finding a name for the child is to take some three 
or four small sticks and give a name to each of them, and then 
to ask the first person who appears to draw one of the sticks, 
1 Cf. Seligman, loc, cit. p. 147 (Kabäbîsh). 
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thc name of which is givcn to the child. Among thc Ulâd 
Bú'äzîz, if the father and mother disagree as to the name of 
the child, they takc two small pieces of wood, give to one of 
them the name suggested by the father and to the other orte 
the name suggested by the mother, and then ask a little 
boy to draw one of the sticks ; the stick he draws determines 
the name of the child. I was told that in the case of a similar 
disagreement between the parents among the Ait Sâddën 
the mother’s choice is decisive. 

In Berber tribes Arabic names given to children are 
altered in ordinary conversation. 1 Muhâmmed is changed 
into Mûhând (Ait Yúsi), Mohând (Ait Sâddën), Môhând 
(Ait Wäryâger, in the case of a scribe or a man who has 
made the pilgrimage to Mecca), Mömöh (Ait Sâddën, Ait 
Warâin), Mâhha (Ait Sâddën), Môha ( ibid, .), or Möh (Ait 
Wäryâger). Mhâmmed is changed into Hâmmû (Ait 
Warâin), and Hmed into Uâddû ( 'ibid .) or Hämîdus (Ait 
Sâddën). Among the Ait Warâin ‘Ali becomes ‘Alläl or 
Bú'âli, ‘Abdllah ‘Alla, ‘Abdrrâhman 'Abdërräh'im, 1-Hâämi 
Hâssûm, lâ-Hsen Hâssi, Belqâsem Qâssû, Sa'ïd Bâ'ddi. 
Among the Ait Sâddën ‘Abdsslam becomes Séllam, 
‘Abdlqâder Qâddur or ‘Aqa, ‘Abdrrâhman Râhhû, Jilâli 
Jfllul, Fâtma Yitto, Mâryem Mérrû or Bérri, Hlîma Hallûma, 
Mähjûba Hâjjü or Ijjû, Yâmna Mîna or Minnâna, Hâdda 
Hâdhum or Ha-dâda, Zîneb Zinnûba, Meinûna Mûna, 
Rqéya Rqqos or Rqqôäa, ‘Aiäa ‘Äbêâa, Haddüj Hädêja or 
Hâddjû. But there are also Berber names which have no 
equivalents in Arabic, such as Bâssäû, which is a common 
name for men both among the Ait Warâin and the Ait 
Sâddën; and Tûda (Ait Warâin) or Tûda (Ait Sâddën), 
Tsfa (Ait Warâin) or Tïhfa (Ait Sâddën), and Tllü (Ait 
Warâin) or Téllû (Ait Sâddën), which are names for women. 

According to the Muhammadan traditions the child 
should have its head shaved on the seventh day after its 
birth, 2 when it is named and a sacrifïce is made. Indeed, 

1 C/. de Segonzac, op. cit. p. 97. 

a von Tomauw, Das moslemische Recht aus den Quellen dargestellt 
(Leipzig, 1855), p. 85. 
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most authors define 'aqïqah to be the hair of the new-born 
infant, although the term has become applicable to the 
sacrifïce connected with the cutting of it. 1 It is also pre- 
scribed that the fathcr of the child should givc in alms to the 
poor the weight of the hair in silver or gold. 3 In Morocco 
these rules are rarely followed. At Tangier the fîrst hair- 
cutting occasionally takes place on nhär s-sâba '—though 
usually forty days after the birth of the child or later— 
and M. Doutté was told that the same occurs in the neigh- 
bourhood of Mogador; 3 but these cases are certainly 
exceptional. Very frequently the child is shaved for the' 
first time on the fortieth day (Ulâd Bû'äzîz, Pliâina, Ait 
Sâddën, Ait Warâin, Demnat, Iglfwa), and in many cases 
at a somewhat later age. Among the Ait Yúsi the time 
when it is shaved depends on the traditional custom of the 
family: many families have their children shaved on the 
fortieth day, but others only after the child has completed 
its first year. At Aglu the shaving is performed within four 
months of tîie birth of the child, among the Amanüz hardly 
before it is six months old. At Fez no child of either sex 
must be shaved until it is one year of age ; while among the 
Ait Wäryâger a boy is shayed a year after his birth and a 
girl never. In Andjra the top of the head is left untouched 
until the child is one or even three years old, though the hair 
on the lower part is clipped before. The rite we are dis- 
cussing may consist either in shaving the head of the child 
with a razor or in cutting off thc hair closc to the skin. 

At Fez it is the custom that on the day when the shaving 
{lä-hsând) of a boy takes place for the first time the family 
give a feast in their house. The boy is seated on a cushion 
or a chair, well dressed, with a towel round his neck. Before 
he is shaved one guest after the other fixes with saliva a silver 
coin on his forehead ; this money, which is called grâma, 
is taken by the barber (l-fyâjjäm) as his fee, but it is not 

1 Matthews, in his translation of the Mishkät, ii. 315 n.* ; Houdas 
and Mari;ais, in. their translation of al-Buhärï’s jabäbt vol. iii. (Paris, 
1908), p. 681 n. 1. 

3 Mishkât, xviii. 4. 2 (English translation, vol. ii. 316); Lane, 
Arabian Society in the Middle Ages, p. 191. Cf. 2 Samuel xiv/26. 

3 Doutté, Merrâkech, p. 348. 
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necessary that every guest should give a coin. The hair 
which is shavcd o£f is handed by the barber to the boy’s 
mother, who puts it into the pillow used by her chiid when 
sleeping. Some hair, however, is always left on the head, 
in accordance with the custom of the family. In all families 
it is the custom to leave an ‘orf, consisting of a narrow line 
from front to back, but in some families a garn, or tuft, is 
in addition left on the right side, and in others a garn on 
the left side as well. When the boy becomes seven years 
old the head is shaved all over, but hc may previously have 
lost the 'orf and the left garn, or the left gam alone, or the 
two grôn (plur. of garn ), whercas the two grôn are ncver left 
if the 'orf is shaved. The son of an ‘Esâwi is shaved for the 
first time when he is seven years old, and then a patch, 
called gettâya, is left on the top of the head and is allowed 
to remain thcre, although it may be trimmed from time lo 
time. Thc son of a IJamdûäi has on the same occasion a 
smaller patch (gtêtyci) left, and this is never allowed to grow 
long. When a girl is shavcd for the first time no feast is 
given, nor are any silver coins fixed to her forehead. The 
hair on the front part. of the head is shaved off; the hair 
lcft behind is callcd gäfsa and subsequently, when it grows 
Ionger and is made into a plait, gettâya or gtêtya. When 
thc girl becomes sevcn years of age shc is no longer shaved, 
and the hair left in front now talces thc name gússa. At 
Tangier, on the other hand, no hair is Ieft on the head of 
the child, except among ‘Esdwa, Hmâdäa, and the families 
of Rifian or other immigrants ; and the same is generally 
the case in Andjra and also in other districts inhabited by 
Jbâla. 

Among the Ulâd Bû'äzîz some person who is regarded 
as ms'öûd, or “ lucky ”, is asked to come and shave it, or, if 
he lives far away, the child is taken to his tent; but in either 
case he shaves it with his own razor. Before the operation 
begins the mother presses some milk from her breast on the 
child’s head, to be used instead of water. In some families 
a gbttâya is left on the top of the head, in other families an 
'orf (also called gtûb) and two grön, one on either side, are 
left. Boys and girls are shaved in the same manner The 
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man who shaved the child is entertained with a meal and is 
always given some bread and dates, which hc partly dis- 
tributes among the people present and partly eats himself; 
he then makes fâtfaa , invoking God’s blessings upon the 
child, and the others join in the ceremony. He also receives 
some money as zrûra, but must himself give to the child a 
silver coin, which is taken by the mother and threaded on 
the string with charms worn by the child. Besides the new- 
born child, the preceding one, whether boy or girl, is shaved 
on this occasion, after its hair has been allowed to grow for 
forty days. If it is a boy, the gut}âya or the 'orf and the 
left garn are now shaved off, but on the right side of its head 
a garn is left, even though the boy had none before. If 
the child is a girl, the güttâya or the 'orf is likewise shaved, 
but two grön are left and a fringe (gâffa) over the forehead 
as well. The shaved-off hair of the two children is deposited 
at a shrine. 

In the Hiâina the child is shaved by the fqï of the village 
or some other respected man, either in the house of the family 
or in his own house. Here also the hair is wetted, not with 
water, but with the milk of the mother. On the head of a 
boy an 'orf is left, as also a garn on the right side or, if 
previous sons have died, on the Ieft side ; and in the latter 
case it becomes an hereditary custom for sons in the family 
to have the garn on that side. When the boy becomes about 
ten or eleven years old, the 'orf is shaved, and when hc 
arrives at the age of puberty the right garn ; but a garn 
on the left side must never be shaved. Girls have an 'orf, 
two grön, and a gússa in front, and from the age of about 
eight years they are not shaved at all, but when the hair 
grows long enough it is made into three or four plaits on 
either side. In Qâsba Ulâd ‘Aiyad, in the Hiâina, the. 
boys have only a gûttâya, which is left throughout life, and 
the girls have a similar patch called gútba. As regards the 
shaved-off hair, I was told that the father of the child may 
tie a portion of it to his shirt or turban as a charm against 
bullets. 

Among the Ait Sâddën the shaving ( azzär ) is done by the 
fqï of the village in the home of the family, or by a shereef 
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of the Wazzan family, or at the sanctuary of Mûläi Idrïs at 
Fez ; or also by a person who has made the pilgrimage to 
Mecca, or by some old man who is in the habit of praying. 
In these latter cases, however, he must, before commencing 
the shaving, give to the mother of the child a small silvcr 
coin, “ as a compensation for not bcing a fqï or a sherecf ’’ ; 
it is said to impart baraka to him. The shaver is paid with a 
silver coin or, if the family have no such coin, with some 
eggs, and this present also is supposed to be auspicious. On 
the head of a boy a garn (tajttûit ) and an 'orf ( ’l'arf ) are 
left. The garn is regularly on the right side, but if one or 
two of the boy’s brothers have died shortly after being 
shaved, it is made on the left side for the following boys and 
their future male descendants. If the Ieft garn also proves 
fatal, a gettâya (tagûttait ) is made on the crown, The 
'orf ïs shaved on the day when the boy is going to be circum- 
cised, but the garn is as a rule preserved for 'ever, although 
there are scribes who shave it, because they maintain that 
the garn, but not the gefpâya, is härâm, “ forbidden 
When a girl is shaved for the first time two grön ( ’tijtfâyin ) 
and a gússa (. taúnzd ) are left. After a few years she is no 
longer shaved, and when the hair grows somewhat it is made 
into two plaits ( iduläl , sing. ajläl), one on each side, which 
are tied together behind ; and the crown of the head is now 
always kept covered with a cotton kerchief ( älhtän or, if. 
small, tälfatänt), The shaved - off hair is buried in the 
ground; it is believed that if anybody should walk over it, 
the child would fall ill. On the day when the child is shaved 
a ring (tiwînêst ) is often inserted in the ear on the same side 
where the garn is made ; but this may also be done at a 
later date or altogether omitted. The small ring is sub- 
sequently exchanged for a larger one; but if the child is 
a boy this ring is removed when he becomes grown-up, 
unless he becomes a professional flute-player, in which case 
the ring is worn for ever. Giris have rings (tiwînas ) in 
both ears, at least on festive occasions. These rings, unlike 
those of boys, which are always made of silver, may also be 
made of brass, and they are worn by women of all ages. 

Among the Ait Warâin the child should be shaved by 
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a fqi who is nice and jolly. For thc shaving ( tamqqrant ) 
hot water is used, but the head is then smeared with oil or 
with the milk of the mother, which is considered to make 
the hair grow soft. In the case of a boy a garn (tagêttaU') 
is left on the right side of the head, but no 'orf, and in thc 
case of a girl two grön (tigëttdyin) and a gûssa (taúnza ) are 
left. In the former case the garn is preserved there through- 
out life ; I saw a man from this tribe who had become an 
‘Esâwi and consequently had a gettâya (also called tagëttast), 
but there was, nevertheless, a small garn united with it. A 
girl is shaved only for some years. When her hair has grown 
somewhat it is made into one plait on each side of the head, 
while the taûnza is trimmed ; but unmarried girls also plait 
both sides of the taúnza, and these plaits are united with the 
longer plaits of the grön. When the child is shaved a small 
ewc or a she-goat is taken to the place, and this animal and 
all its future bffspring wiU become the property of the chiid. 
Two or three months after its being shavcd the child ceases 
to be swaddled. When the swaddling-clothes are removcd 
a nice and jolly girl is asked to carry it on her baclc for a 
while, so that the child also shall become nice and checrful. 

At Demnat two grön (tfukuyaf, sing. tfakiyûtf) are 
ordinarily left whether the child is a boy or a girl, and 
besides an 'orf (azig) in the case of a boy and a taúnza in the 
case of a girl, ' But here, as elsewhere, the custom dilfers 
in different families and in different religious orders. The 
governor’s little son had an 'orf and two grôn, one of which 
consisted merely of a patch of hair and the other one of a 
fairly long plait; this was in accordance with the custom of 
the Uiâd Mül lä-Q§ör. I also saw at Demnat a little girl 
with a smaü round patch over thc forehead ; the Arabic 
name of it is gúddâba, and I was told that it has no name in 
Shelfra, because it is used among Arabic-speaking people 
only. On the day when the child is shaved for the first 
time a cock is killed, but only in the case of a boy. 

Among the Iglîwa there is no sacrifice when the child is 
shaved. The shaving is generally performed by the father, 
but even if done by a stranger it must be gratuitous. At 
Arg n Sîdi ‘Äli Mûsa, in the section (ifys) Tâfga, it is done 



XIX 


CHILDBIRTH AND CHILDHOOD 


413 


at the sanctuary of Sîdi 'Äli Mûsa, just outside the village, a 
garn (takiyûtt ; a large one is called akiyûcl) being left on 
the head of a boy and a garn and a taúnza on the head of a 
girl. Subsequently, when the garn of the boy is shaved, 
it is hung on a cork tree growing close to the sîyïd ; the 
garn and the taúnza of the girl, on the other hand, are never 
shaved. There are families among the Iglfwa who leave no 
hair at all on the heads of their infants, and others who leave 
one or two grön (tikuyad) and an ‘orf (azig ), but the latter 
is not common among these Berbers. Among the Amanûz 
in Sûs the garn (takyûf) of a boy, which is left on the right 
side of his head, is preserved there until he becomes old 
enough to observe the Ramadän fast; while the garn of a 
girl, worn on the top of the head, and her taúnza are never 
shaved. An 'orf (azag ) is only left on the children of negroes 
and mulattoes. 

Among the Rifians of the Ait Wäryâger a garn ( dämsört ) 
is Iikewisc left on the right side of the head of a boy, and it 
should not be shaved before the death of his parents. The 
shaven hair is put in a place where nobody can walk over it; 
should anybody do so the boy is supposed to lose his hair— 
a bclief which I also found in Andjra. 

The first shaving of the child has a purificatory character ; 
according to onc of the Muhammadan traditions it expressly 
serves the object of cleansing the child from the impurities 
of the mother. 1 * Robertson Smith suggests that the cere- 
mony of ‘aqïqah, which among the Arabs in the time of 
Muhammad implied a sacrifice and the shaving of the 
infant and was designed to " avert evil from the child ", z 
was otiginally a ceremony of initiation into manhood, and 
that the transference of the rite to infancy was a Iater 
innovation ; 3 but this suggestion is not sufficiently sub- 
stantiated. At the same time it is easy to see why the child 
is not shaved until the most critical period of its existence has 


1 Quoted by Doutté, Merrâkech, p. 348 sq. 

3 Al-Buîjäri, Sabïh, lxxi. 2, 2 (French translation by Houdas and 


MarQais, vol. iii. 682), 

3 Robertson Smith, Lectures on the Religion of the Semites (Li 
1894), p. 328 sqq. î 
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. ( ) 



414 


RITUAL AND BELIEF IN MOROCCO 


CHAP. 


passed. The operation is not free from danger. 1 Even 
adults may have to abstain from it when in a more or Icss 
perilous state. 2 If a person is ill his head must not be shaved 
nor his nails cut, lest hc should get worse. A pilgrim must 
not cut or dress his hair ; and there are holy men who never 
do it. 8 That the shaving of the head is not looked upon 
with indifference also appears from the widespread fear of 
being shaved on a Wednesday. 4 It is believed that if the 
shaving of a person’s head is left unfinished, because the 
razor is not sharp enough or for some other reason, his 
head will be affected (Ulâd Bû'äzîz) or he will becomeill in 
one way or another (Ait Wäryâger). There are persons who 
not only say the usual bismilläh when they are shaved, but 
recite something from the Koran holding the shaved-off hair 
in the hand, which is supposed to protect them against 
headache for the future (Andjra). So also the baraka of the 
holy man or fqï who is chosen to shave the head of the 
new-born child serves as a prophylactic. Thc 'aqîqah 
sacrifice which was originally connected with this act was no 
doubt supposed to have a similar effect, the head of the 
child being daubed with the blood of the victim. Burdayah 
said, “ We used in times of ignorance, when children were born 
to us, to slay goats and rub their heads with the blood; then, 
when the religion of Isläm came, we slew a goat on the seventh 
day, and shaved the child’s head, and rubbedsaffron upon it”. s 

The custom of shaving one part of a child’s head and 
leaving another unshaven was forbidden by the Prophet. 8 

1 Many peoples believe that the hair is the special seat of strength 
(Frazer, Folk-Lore in the Old Testament, ii. [London, 1919], p. 483 sqq). 
Robertson Smith suggested [op. cit. p, 324 n. 2) that the strength and 
vigour of the body was believed to be located in the hair, and also to less 
extent in the nails and teeth, because they grew more visibly and quickly 
than the body and continued to do so after it had attained to maturity. 

a Cf. Frazer, Taboo and the Perils ofthe Soul (London, 1911), p. 261. 

3 For many instances of this in other countries see ibid. p, 258 sqq. 

4 Supra, ii. 43 sq. 

6 Mishkät, xviii. 4, 3 (English translation, vol. ii. 316). 

8 Lane, Manners and Customs of the Modern Egyptians, p, 574; 
Burton, in his translation of The Book of the Thousand Nights and a 
Night, i. (London, 1894), p. 284 n. 2. Cf, Wellhausen, Rsste arabischen 
Heidentums (Berlin, 1897), p. 197 n. 4. 
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Yet it is extremely prevalcnt in the Muhammadan world ; 1 
in Morocco it is certainly thc rule, the contrary custom being 
restricted to ccrtain localities or certain families only. It 
was undoubtedly a measure taken to lessen the danger which 
was supposed to attend the operation. 2 In Morocco there 
is a belief that if it is the custom of a family to leave a garn 
on the head of a child, the latter will become ill and most 
probably die if this custom is not observcd. The Ait Warâin 
and the Ait Sâddën maintain that the same will happen to a 
boy if the garn left on his head is ever shaved. The Ait 
Waryâger say that if it is shaved bcfore the death of his 
parents, either the father, the mother, or the boy will die. 
At Demnat I was told that the child will become ill if the 
garn is shaved too soon. The placc on the head where hair 
is left is also considered to be of importance ; it is believed 
that if the custom of the family were not followed in this 
rcspcct thc child would die (Fez, Ulâd Bû'äzîz, Igllwa).' In 
thc Hiâina and among the Ait Sâddcn, as wc have seen, the 
place on which hair is left is changed in thc case of a boy 
whose clder brothers havc dicd ; 8 and a scribe from thc 
yiâina told me that if any descendant of a man who for 
this reason had a tuft of hair prcserved on thc lcft side of ihe 
head instead of the right werc shavod in a diffcrent manner, 

1 Lane, Manners and Cvstoins of the Modern Egyptians, p. 69 ; 
Couder, Tent Work in Palestine (London, 1885), p. 313 ; Van-Lennep, 
Bible Lands (London, 1875), p. 517 ; Pierotti, oj>. cit. p. 139 (Palestine) ; 
Conder, Heth and Moab (London, 1885), p. 341 ; Nicbuhr, Travels 
through Arabia, and other Countries in the East, i. (Edinburgh, 1792), 
p. 114; Doughty, Travels in Arabia Deserta, i. (Cambridge, 1888), 
p. 237 sq. ; Thorburn, op. cit. p. 146 (Muhammadan peasants inhabiting 
the frontier region betwecn Afghanistan and Hindustan); Wilson, 
Persian Life and Customs (Edinburgh & London, 1896), p. 210, For 
other instances see infra, p. 416 n. 1. According to Herodotus (iii. 8), 
thc ancient Arabians cut their hair in a circular form, shearing it round 
the templcs. 

2 For measurcs taken to lessen that danger in various countries see 
Frazer, Taboo and the Perils of the Sou. 1 , p. 263 sqq. 

3 Of the Kabäbîsh, an Arab tribe of the Anglo-Egyptian Sudan, 
Professor and Mrs. Scligman write [loc. cit. p. 147), “ Little boys were 
seen with the liair of the head shaved, leaving a number of tufts, and we 
were told this was done because their elder brothers had died young ”. 
Cf. Frazer, Folk-Lore in the Old Testament, iii. 188 sq. 
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he would die in consequence. During my stay at Mazagan 
I had a neighbour whose wife was said to have givcn birth 
to three or four sons with one of the eyes blind. She was 
then advised by a nâsêri, that is, a descendant of Sîdi fîmed 
ben Nâ§är, to leave on the head of the ncxt boy two nwâdär 
(sing. nâdcir), or tufts, one at each templc, such as are worn by 
the descendants of that saint. So she did, and not only that 
boy but all the following ones were born with normal eyes. 

I have heard different explanations of the custom of 
leaving a garn on the head of the boy and of preserving it 
also when he grows up. Sometimes it is said to protect him 
against the evil cye, sometim.es to be useful after the person’s 
death by offering a hold when his body is washed and 
thereby saving him from being hurt. According to the 
accounts of some early travellers, the Moors let a lock grow 
on the crown of the head because they expect that the 
Prophct will pull them up to Paradise by it; 1 * * * * & and thc same 
story has been repeated to me by Europcan residents in thc 
country. I need hardly say that similar cxplanations arc 
of no value in tracing the origin of the custom. 

The next impôrtant event in the life of a boy is his 
circumcision. The age at which it takes place varies greatly. 
M. Doutté states that in Dukkâla boys are as a rule circum- 

1 Dan, op. cit. p. 280; An Account of South-West Barbary, ediled 
by Ockley (London, 1713), p. 43; Braithwaite, The Histary of the 
Revolutions in the Empire of Morocco, upon the Death of the late 

Emperor Muley Ishmael (London, 1729), p. 368 ; Ali Bey, Travels in 

Morocco, etc., between the Years 1803 and 1803, ii. (London, 1816), 

p. 133. In other Muhammadan countries the tuft of hair is likewise said 

to be left as a handle by which the wearer is drawn into Paradise (Burton, 
in his translation of The Book of the Thousand Nights and a Night, i. 
284 n. 2), either by the Prophet (Chavanne, Die Sahccra [Wien, Pest, 

& Leipzig, 1879], p. 396) or by angels (Certeux and Carnoy, L'Algérie 
traditionnelle [Pans & Alger, 1884], p. 179; Duveyrier, Exploration 
du Sahara [Paris, 1864], p. 433 [Tuareg]; Anderson, 1 Medical Practices 
and Superstitions amongst the People of Kordofan *, in Third Report of 
the Wellcome Research Laboratories at the Gordon Memorial College, 
Khartoum [London, 1908], p. 311; Conder, Tent Work in Palestine, 
p, 313). Certain other beliefs are mentioned by Van-Lennep, op. cit. 
p. 517 (Palestine), and by Wilson, Persian Life and Customs, p. 210, 
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ciscd scvcn or ciglit days aftcr birth ; 3 but among thosc 
tribes of that provincc with whosc customs I am familiar 
thcy are gencrally circumciscd at a much iater age. Accord- 
ing to M. de Scgonzac, therc arc Shlöh who have thcir boys 
circumcised sometimes on the sevcnth, but most frcquently 
on thc fortieth day; 2 but this is ccrtainly not thc casc 
among the Shlöh of Aglu, Glawi, or Dcmnat, who havc no 
fixed date for this operation. 8 Leo Africanus wrotc that at 
Fez circumcision took place on thc seventh day after birth ; 4 
but at present the age varies between two and seven years, 
every family having its special custom in this respect. I was 
told that among the Rifians of the Ait Waryâgcr boys are 
as a rule circumcised when they are about onc year old, but 
that there are instances of boys being circumcised a few 
months after their birth, This is the earliest age I have 
hcard of anywherc in Morocco. In many parts of the 
country it is held desirablc that thc operation in question 
should be pcrformcd so latc that thc boy can rcmcmbcr it 
in the future. Mouëlte, who livcd in Morocco as a captive 
in thc lattcr part of thc scvcntccnth ccntury, says that boys 
wcrc gcncrally circumciscd at the agc of six or seven ycars, 
but somctimes only at thc agc of fourteen.* Thc operation 

1 Doutlé, Merrdki'ch , p. 262. 

2 dc Segcmzp.c, ofi, eit. p. 275. 

3 For Dcmnat cf. .Suïd Boulifa, Tcxt.cs bcrbires cn dialccte dc l'Allas 
rnaracain (Paris, 1908), p. 35. 

4 Leo Africanus, T/ic Iiistory and Dcscriftion of Africa, ii, (London, 
1896), p. 452. 

8 Mouëtle, Travels in thc Kingdoms of Fes and Morocco during . . , 
Eleven Ycars' Cafiiiviiy in those Parts (London, 1710), p. 97. Statc- 
ments as to the agc when circumcision lakes place in differcnt parls of 
Morocco have bcen made by sevcral writers, e.g. Höst, Efterretnivger 
om Marôkos og Fes (Ki0benhavn, 1779), p. 196 (usually in the scvenlh 
year); Meakin, ofi. cit. p. 121 (in towns at a tender agc, but in thc 
country frequently at the agc of twelve or thirteen) ; Salmon, ' Une 
tribu marocaiue—LesFabcya’, in Archives marocaines, i. (Paris, 1904), 
p. 212 (generally when the boy has altained tlie age of eight years); 
Michaux-Bellaire and Salmon, ‘ El-Q^ar el-Kcbir ibid. vol. ii. no. ii. 
(1904), p. 74 (from threc years upwards, sometimes not beforc the age of 
seven or ciglil); Iidem, ' Lcs tribus arabes de la valléc du Lekkoûs ’, 
ibid.v i. (1906), p. 235 (“ dans los villes, la circoncision se pralique quand 
les cnfants sont âgés de trois â sept ans ; chez les Arabes de Ia 
VOL. II 2 E 
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is made with a pair of scissors or with a knife, and it is 
performed in some places at a shrine and in othcrs in an 
ordinary house or tent. The customs connccted with it 
vary in different places, but ccrtain precautions are always 
or generally taken to protect the boy against supcrnatural 
dangers, particularly the evil eye, to which he is held to be 
much exposed on this occasion. 

At Fez, on the day preceding his circumcision ('thâra 
or fpfând) the boy is shaved and bathed. In the evening 
his mother paints his hands and feet with henna, and fastens 
to his garrt a fcdmsa, consisting of glass beads threaded on 
strings in such a manner as to resemble the five fingcrs of a 
hand, as a charm against the evil eye. On thc following day 
the boy is dressed in fine clothes, and over his left shoulder 
is hung a so-called féhlïl, either a silver case of varying size 
or a small gold-embroidered silk bag, containing a written 
charm against the same evil influence. He is lifted on to 
a mule and is taken by his father, accompanicd by othcr 
members of hisj’amily and friends—but not his mother— 
either to Sîdi Búgâleb’s shrine or to the mosque of Mûläi 
Idrls. If the parents themselves are too poor to provide 
the boy with fine clothes, a féhlîl, and a mule to ride on, 
they borrow them from other people ; hence there is on 
this occasion little difference in appearance between a rich 
man’s and a poor man’s son. When paraded through 
the streets, the boy has the hood of his cloak (Jellâbd) 
pulled over his face, no doubt as a protection against evil 
influences, especially the evil eye. As soon as he has 
arrived at his destination his father or some other man 

campagne, elle a lieu en général plus tard ct il n’est pas rare de voir des 
enfants d’unc douzaine d’années qui paissent les troupeaux et ne sont 
pas circoncis ’’); Michaux-Bellaire, ‘ Quelques tribus de montagnes de 
la région du Habt’, ibid. xvii. (1911), p. 137 (between ten montbs and 
five years of age); Mouliéras, Le Maroc inconnu, ii. * Exploration des 
Djebala (Maroc Septentrional) ’, p. 514 (between five and ten years); 
Doutté, Merrâkech, pp. 262, 263, 351 (in Dukkâla, though generally 
seven or eight days after birth, sometimes as late as trvelvc or thirteen 
years ; in the Rahâmna, between two and five years; in thc surroundings 
of Mogador, between two and four); Jdem, Missions an Maroc — En 
tribu (Paris, 1914), p. 84 (Ait Wauzgit; four or five). Other statements 
relating to circumcision are found in the said books or essays. 
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of his family lifls him down from ihe mulc. Thc t'éhlïl 
and thc clolhes, with the exception of the shirt, arc 
removed from him, and thc operation is pcrformed. Thc 
women tnll the zgârït*. 

When the boy has been circumcised he xs not again dressed 
in the clothes which he wore bcfore, but is wrappcd up in an 
izär. Nor does he ridc back but is carried by a man, who 
is paid for his trouble. Two tabbâlîn are playing on drums 
and two gaiyâtïn on oboes, as the procession is walking 
along the streets ; and they continue to play after their 
arrival at the house of the boy’s family, where they are paxd 
by the people fixing silver coins on their foreheads. The 
women again trill the zgârît *; they made no such noise 
when walking in the strccts. The relativcs and friends who 
accompanied thc boy are often entertained with a meal ; 
and all of them present him with silver coins. A so-callcd 
jdîdn, that îs, a string with various small objects attached 
to it, is now ticd round the boy’s right anklc to protcct him 
against thc cvil eyc, and is lcft thcrc for sevcn days. A 
jdîdn which was shown to mc containcd one half of thc lowcr 
jaw of some small animal, four jîicccs of cornelian, a sArra 
or small sxlk bag containing a littlc harmcl and alum, a tfiin 
silvcr plate shaped likc a sholl, two shells, and a tiny piccc 
of mothcr of pcarl ( stfaf ). AU these items wcrc rcprcsentcd 
to mc as charms agaxnst the cviî cyc, whercas ccxtain objccls 
attached to thc samc red silk Lhrcad—a picce of ambcr, 
some corals, and a fcw green stones—were said not to be 
charms for that purposc. In other cases the jdîdu contains 
stones, glass beads of different colours, or a bélyün piece ; 
it secms to be essential that there should always be some 
object of silver m ît. The wound caused by the operation 
heals so quickly that the boy may be seen running about 
even on thc same day , this is said to be due to the baraka 
of thc saint in whose sanctuary he was circumcised. Nothing 
is put mto the wound. The foreskin is buried in the ground 
outside the sanctuary. 

Boys arc circumcxscd at Sîdi Bugâleb’s shrine în the 
autumn, when the saint has his mûsem, Ali the barbers 
of Fez are then assembled therc, the músem being held on 
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a Wcdnesday, when the barbers’ shops are closcd. 1 Thc 
circumcisions in the mosquc of Mûläi Idrïs likewisc takc 
place in the autumn, by preference at onc of thc grcat 
religious feasts, either at the mûlûd or the Little or thc Great 
Feast, if any of them happens to be cclebrated in that scason. 
Autumn is considered the most suitahle timc for circumcision, 
because it is held to be dangerous for a boy to be circumcised 
when the weather is either hot or cold. At Sîdi Bûgâleb’s 
shrine circumcision is free of cost, whereas at the mosque 
of Mûlai Idrïs the father of the boy or, generally, the person 
who took him there to be circumcised, pays a fce to thc 
barber. 

In many families at Fez it is the custom for the boys to 
be circumciscd without the knowledge of their parents. This 
may be done in two different ways. A paternal or maternal 
uncle or some other near male relative may call upon the 
boy’s parents and with their permission take him to his own 
house to spend the night there. Thc boy is shavcd, takcn 
to thc hot bath, painted with henna, and in all other rcspccls 
treated as is usual beforc a circumcision, but thc cxpenscs 
are paid by the person who took him to his house. Ôn the 
following day he is circumcised and then carried to his homc. 
Or the uncle or other relative may go thcre in the early 
morning and, without entering the house or being noticed 
by the parents, induce the boy to accompany him to his 
house. He dresses him up, hangs on him a Pêhlll , fastens 
a f}âmsa to his garn, takes him to the place where he is to bc 
circumcised, and after the operation carries him back to his 
parents’ house, where he ties a jdîdu round his ankle. It 
should be added that a maternal relative can take a boy 
to be circumcised only if he is not akin to the boy’s father. 
A boy who is thus circumcised without the knowledge of his 
parents is called mesrôq , " kidnappcd Both at Fez and 
elsewhere it is considered a great merit to arrange the 
circumcision of an orphan ( 'ifïm ). At Fez no circumcisions 
take place on Tuesdays or Saturdays. 

At Tangier many boys are circumcised at the shrine of its 

1 For days held suitable or unsuitable for circumcision in Morocco 
see also supra, ii. 41-43, 45 sq. , 



XIX 


CIIILDBIRTII AND CIIITDIIOOD 


421 


patron saint, Sîdi Mûhâmmod I-I.Ia lU j, on ihosooond day of 
his mûscm , that is, thc igth day of tho monlh of the 
Mûlüd; but circumcisions are also pcrformed at thc adwia 
of Mûläi ‘Abdlqâder and al the shrine of Sîdi Mûhdmmed 
1-Bâqqal at the qdsbah , on thc T 2 th clay of the samc month, 
" the day of the feast After the operation a piece of 
boiled meat from one of the bullocks which have becn 
offered to the saint, a small loaf of bread, and sweetmeats 
made of honey arc given to the boy as a present from the 
saint’s family. The highcr classes, however, do not generally 
avail themselvcs of these public occasions, when circumcision 
is performed free of cost, but havc their boys circumcised 
within the precincts of their houses. This may be done at 
any time of the ycar, either on a Monday or a Saturday. 
Thc opcration is in cither casc prccedcd by a feast in the 
housc of thc boy’s family. 

The boy who is to bc circumciscd has his heacl drcssed 
up wilh silk kerchiefs aflcr the fashion of a bride ; and for 
thc purpose of protccting him against tho cvil cye some bluc 
is smcarcd on the ridge of his nosc and bchind his ears, a 
fchlîl of silver is hung over his right shoulder, and a red 
silk string wilh one or two siivcr coins, a coral and a small 
bag containing bluc, alum, harmel, ancl gum-ammoniac 
attached to it, is tied rouncl his right anlcle. He may be 
carricd to the sanctuary in thc arms of a man, but not by his 
father, who stays at homc on this occasion ; or he may be 
taken iherc on horseback, with a relalive or friend of the 
family sitting behind him and a man walking on each side 
of the horse driving away the flies with a silk kerchief. He 
is accompanied by a crowd of people, three or four flags 
are carried in front of the horse, and there may be powder 
play, In any case the boy is carried back after the operation. 
On his return home the wound is smeared with almond-oil. 
The foreskin is kept by the barber, who after finishing all 
thc operations buries the foreskins in the cemctery attachcd 
to the shrine or zdwia. A boy who is taken to the sanctuary 
on horseback has on thc afternoon of the previous day been 
in a similar manncr paraded in thc streets—a ccrcmony 
callcd t-fedwêra. Thc red string with thc various charms 
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attached to it remains round the boy’s anlcle for forty 
days. 

In Andjra, before a boy is circumcised, hc is dressed 
well, and his hands and feet are painted with henna and his 
eyes with antimony, because there is baraka in these colouring 
matters. To protect him against the evil eye, a vertical line 
is drawn with blue over the ridge of his nose; and round 
his ankles, or one of them, are tied a silk ribbon with an old 
silver coin, a piece of blue, a piece of amber, and a piece of 
a hedgehog’s jaw with its teeth intact. .This ribbon is left 
there until the wound is healed. The boy is taken to a 
sîyïd mounted on a mule and accompanied by men who 
from time to time fire off their guns, women who trill the 
zgârtf, and, if the parents can afford it, musicians —tabbâla 
and gaiyâda —who play on their drums and oboes ; and on 
each side of him walk some unmarried men carrying sticks 
with small flags attached to them. When the procession 
arrives at the sîyïd, the boy is lifted down from the mule and 
carried into the sanctuary; although big enough to walk 
he is not allowed to do so, being possessed of baraka on this 
occasion. Outside the siyid the men shoot at targets, and 
a band of 'Esâwa dance before the circumcision takes place 
inside. When it has been performed, the boy’s male 
relatives fire off their guns as “ congratulation ” (hêna or 
fähnîya). Some ashes of burned lentisk (tfrö) and henna 
are put on the wound to stop the flowing of blood, and also, 
for the same purpose, on the foreskin, which is buried 
inside the sanctuary. 

The boy is taken back to his home in the same manner 
as he came. On his return the men of the village come and 
congratulate him and put some money into his hand, saying, 
Hnîya ‘âlik u hnîya ‘dla wâldik , “ My congratulation to 
you and to your parents They are then entertained with 
a meal. For the two following days the boy is not allowed 
to leave the house, as it is believed that if he were then hurt 
by the evil eye he would become very ill. A mixture of 
cream, lentisk oil, and pulverised palmetto leaves and other 
leaves, and also dry goat’s dung, are put on the wound 
to make it heal sooner; and until it is healed the boy 
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ia only allowpil lo oat fowls and hrend made without 
yeast. 

Among the Bni 'Äros boys are somctimcs circumcised 
in their homes and sometimes at a sîyïd, but thc formcr is 
considered more meritorious. The week of the mûlüd is a 
particularly suitablc time for the operation, though there is 
no objection at all to having it performed at other times of 
the year, on a Thursday, Friday, or Monday. It is celebrated 
with a feast in the house of the boy’s parcnts. The wound 
is smeared with oil and then sprinkled with henna. 

Among the Ulâd Bû'äzîz circumcision, together with the 
feast connected with it, is called l-ärs dyäl lä-htâna or 
l-ärs dyâl t-fhâra, “ the wedding of the circumcision A 
boy is never circumcised alone, but two or more boys— 
brothers or boys from the same vülage—are circumcised 
togcther. The operation takes place in the tent of the father, 
or one of the fathers ; whereas in the town of Mazagan 
it is pcrformed at a sîyïd, the shrine of Sîdi Mhdmmed 
d-Dâwi. The boy, or one of thc boys, whose father arranges 
thc feast in his tent, is the chief figure in it and is thercforc 
called vMa l-'ärs, He is to be circumciscd first, and it is 
to him that the following dcscription mainly refcrs, 

On thc day previous to thc operation the father kilis a 
bullock or a shcep and gives a fcast to which the friends of 
thc family, both men and womcn, of the same village and 
of othcr villages are invited as guests. The men practise 
powdcr play on horseback ; and in the evening a meal is 
served of the meat of the slaughtercd animal together with 
siksû. After the supper the boy is painted with henna 
outside the tent, in the same way as a bridegroom or ‘drîs, x 
the epithet which is given to him. Dressed in a cloak 
(silhäm ), with his eyes and face hidden behind its hood, he 
is placed on a saddle. The palm of his right hand is slowly 
smcared with henna by a woman of respectable character, 
who must not, however, be his own mother ; and while this 
is going on, all the men present come one by one and drop 
a coin on the palmetto tray ( 'tafyän ) in front of the boy. The 

1 See Westermarck, Marriage Ceremonies in Morocco (London, 
19x4), p. 105. 
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people are silting round hira, and on each sidc of him thcrc 
are two women singers (mgânniät) and a cricr (i berrd/j .), 
who with words of blessing calls out the names of the donors. 
The grâma,, or money dropped on the tray, is taken by the 
father, but the donors also give a smali coin to the criers and 
singers. Guests from other villages remain therc over night; 
and on the following morning the powder play is repeated 
before the meal preceding the circumcision, and then again 
after the operation till the evening. 

In the morning the boy is dressed in new clothes. The 
mother likewise puts on new clothes, and so do the other 
members of the family if they can afford it; but it is not so 
necessary for them to wear new clothes on this occasion as 
it is for the boy and the mother, however poor they be. The 
mothcr and sisters of the boy wear their hair loose, just as 
a bridegroom’s mother and sisters do during the wedding. 1 
The men and women of the village again assemblc at thc 
tent, and about ten o’clock the father brings thcrc thb 
barber who is going to perform the operation. He must be 
a good and pious man, who is honcst in his life anct diligcntly 
says his prayers. A meal is served to the women inside the 
tent, to the barber and a few other good men sitting with 
him behind a curtain, and to the other men outside thc tent. 
It consists of a dish called rfêsa, which is prepared in thc 
following manner: so-called bûSiyâr, or cakcs as thin as 
wafers, are torn into pieces, the gravy of boiled fowls and 
melted butter are poured over them, onions are added, and 
fowls are laid on the top. After the meal is finished every 
roan puts a silver coin into the empty dish and evcry woman 
gives a similar coin to the boy’s mother, and all the men 
make fâtba. The dish is taken inside the enclosure; the 
men who are sitting there with the barber, but not the barber 
himself, also put their coins into it, and they all make 
fâtfya over the money, which is removed from the dish and 
handed over to the father. 

The boy’s mother ties round his neck a string with a 
small pîece of black cloth, a shell, and a silver coin attached 

1 Westermarck, Marriage Ceremonies in Morocco (London, 1914), 
p, 291. Cf. ibid. p. 261. 
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lo it, to protcct him againbL thc cvil oyo, and pulls up the 
barks of his slippors, as is neccssary in thc casc of a bridc- 
groom. She takcs him insidc thc cnciosure, pulls up the 
backs of her own slippcrs, and puts hcr right foot with thc 
slippcr on into thc cmpty dish, which rcmamed whcn thc 
money was takcn away from it. The boy kisses the hcad of 
the barber ; the mother leaves him and joins thc women 
who are sitting outsidc the enclosure. The barber first 
shaves the boy’s head and then circumcises him over the 
empty dish, with the assistance of another man, who keeps 
hold of thc boy. The women outside trill the zgârit and 
clap their hands so that the mother shall not hear his cry. 
The barber puts into the wound some henna, sent by the 
mothcr. One of the men takes to her the foreskin, which 
she buries underneath the water jar ( gënbûra ) of the house- 
hold, to cool thc wound ; and there it is Ieft for ever. Sub- 
scqucntly the mother pounds somc dry bark of a fig tree 
and puts it on thc wouftd so that it may heal quicker, and 
for thc same purpose thc mutiiated mcmbcr is dippcd into 
carth hcated by Lhc sun. Whcn thc other boy or boys have 
likewisc bccn circumciscd the fathor of thc first onc pays thc 
barber somc moncy and givcs to him besidcs a cock which 
is alive and anolhcr cock which has bccn killed and boilcd. 
Thc barber also gcts thc hcnna which is lcft after the circum- 
cisions. Hc always addrcsses thc person whom hc has 
circumcised as “ my son ", and thc lattcr, whenevcr he mects 
him, kisscs his hcad. Whcn the boy grows oldcr hc 
occasionally visits the barber and gives him presents of corn, 
clothes, or money. The barbcr is regarded as his Slfr. When 
a boy is circumcised his father, if alive, must be present at 
1 the place, although he is not inside the enclosure where the 
opcration is performed ; if a boy were circumcised in the 
absence of his father, it would be just as if he had no father. 
Among the Ulâd Bû'äzîz circumcision regularly takes place 
in summer, a season which is not excessively hot owing to 
the neighbourhood of the sea ; but poor persons sometimes 
have their sons circumcised at the Great Feast, when they 
havc the mcat of the sacrificed animal and thus can avoid 
extra expenses. 
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In the Iliâina, also, circumcision is-oflcn conncctcd with 
a feast similai- to a wedding, with banqucting, powdcr play 
practised by the men, music performed by women playing 
on tambourines ( bnâder and f'aârj ), and a ceremony of 
grâma , where the people put money on a palmetto tray 
(meidûnâ) covered with a silk kerchief ( sëbnîya ) and a man 
acting as bérrah cries out, Alldh tn'a sîdi flän, “ May God 
be with my lord So-and-so ”, mentioning the name of the 
donor. The boy, however, is not present on this occasion. 
But a circumcision may also be celebrated simply with 
a meal, without grâma , music, and powder play. 

Some rock-salt îs put on the spot where the operation 
is going to takc place. It is performed by some expert, 
who, when he comes to the village, circumcises several boys, 
one after the other. The wound is smearcd with a mixture 
of henna and melted salt butter for about three days, after 
which pulverised sheep’s dung is strewn on it. Thc foreskins 
are threaded on a string and preserved by the man who 
performed the operations, to serve as evidencc in casc any 
of the boys should die shortly after bcing circumciscd. If 
the parents accuse the man of having caused thc death of 
their son, he shows the string with the foreskins to the 
governor to prove that he has circumcised many boys, and 
that their son must have been killed by jnün and did not die 
through any fault of his. 

The Berbers of the Ait Sâddën call circumcision either 
ahtam or aziyen. The latter word is looked upon as some- 
what improper, and is therefore avoided in conversation 
with persons in whose presence the speakcr is apt to feel 
shy ; and should a father or mother use ît in the prcsence of 
a son, the latter would at once get up and Ieave. All the 
boys of a village who are of suitable age are circumcised at 
the place of one of the principal men, never at a shrine. 
These circumcisions do not take place every year, and there 
may even be an interval of two or three years between them. 
They are mostly performed in autumn, but sometimes in 
spring. They are celebrated with feasting, powder play, 
and dancing, like weddings ; but there is no giving of 
grâma, Every father must kill a sheep or goat and give a 
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feasl when his son is circumciscd. Roth parcnls aro prescnf 
al ihc opcralion, which is pcrforincd hy a barbcr. 

Thc boy is dresscd in new, or at least clean, clothes. His 
hands and fcet arc paintcd with henna, and somc harmel 
ancl salt arc tied round his right ankle. The women of the 
family also put on their best clothes and paint thcmselvcs 
with henna, antimony, and walnut root, as they do at a 
wedding. The foreskins are among the Ait Sâddën, also, 
prescrved by the barber, who would thercby be able to prove 
that he is a professional, should any of the boys circumcised 
by him die and he be accused of having caused his death. 
It is believed that the wound gets inflamed if an unclean 
person looks at it. 

Among the Ait Yúsi, again, the foreskin of the circum- 
cised boy is taken by his mother, who fastens il to the little 
stick ( üz^i ) supporting the spindle which she uses in spinning 
wool, puts it on her hcad, and dances with it in the prcsencc 
of thc pcople. She thcn suspends it to the a\iä»imar , or 
ridge-pole, of the tcnt, and leavcs it there for scven days, 
aftcr which she throws it away. As thc forcskin drics up, 
so will also thc wound dry up. I suppose that thc fastcning 
of thc forcskin to thc ûatfi and thc dancing with it arc mcant 
to purify Lhe wound by purifying thc forcskin; quiclc 
movements arc frcquently uscd as mcans of purification. 
Among the Ait Warâin it often happcns that thc boy’s mothcr, 
immediately after the operation, swallows the foreskin wilh 
some water ; they bclievc that if she does so her son will 
never be found out if he commits theft, adultery with another 
man’s wife, or any other crimc. But thcre are mothers who 
cannot persuade themselves to do this and, instead, hang 
up the forcskin on the rafters of thc house. There it is 
left for seven days, after which it is buried. I was told 
that it is thus hung up to prevent any unclean person from 
walking on it, which would have an injurious effect upon 
the wound. So also, should an unclean person see the 
wound it would not heal. 

Among the Ait Warâin every boy is opcrated upon 
alone, not together with other boys. The circumcision 
( 'asiyen ) is gcnerally performed in his father’s house, but 
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tlicre arc familics whosc boys are stcaUhily takcn by a 
maternal uncle or fnend, who is not related to the falhcn ol' 
the boy, and circumciscd at his expense. This custom was 
cxplaincd as the result of previous expcrience in cases wherc 
two or three boys of the family have died shortly afler being 
circumciscd, Circumcisions take place on Wedncsdays. 
Before the boy is subjected to the operation he îs dressed up 
in clean clothes, his hands and feet are painted wilh henna, 
and a shell îs tied with a woollen string to his right ankle 
and another one to his right wrist as charms against the 
evil eye. On the day when the boy îs going to be circumcised 
his father slaughters a sheep and gives m the evening a 
feast with banqucting, singing, and music. 

Among the Ait Ndër a boy is circumcised m his father’s 
lent by a man of the tribe who knows how to do it or by 
an expcrt brought from Mequincz. When such a person 
comes to the villagc several boys arc generally circumciscd 
by him, and if thcre are two little brothcrs in a family they 
are circumcised togethcr. The man who pcrforms the 
opeiation is paid by thc boy’s father, who also cntcrtains 
him with a meal. After the operation a raw cgg with a 
hole in its shell is tied round the penis of thc boy. Whcn 
he wants to make water it is removed, but is then put back 
again and left there till the following morning. Anothcr 
method of healing the wound is to sprinkle it with thc 
floury stuff found inside the trunk of a worm-eaten fig trce. 

Among thc Shlöh of Aglu circumcision takes place in 
the house of thc boy’s father, when the weather ïs neither 
too cold nor too hot, generally in autumn, but thc mûlüd 
and the Great Feast are also considered suitablc occasions 
for it. The father kills a sheep or a small bullock and gives 
a fcast for villagers and friends. A cord with a silver coin 
and some harmel and alum wrapped up in a piece of red 
or white cloth is tied round the right ankle of the boy to 
protect him from the evil eye. Among the Igli'wa and at 
Demnat 1 the boys are likewise circumcised at home on no 
fixed date, but among the former in autumn by preference. 

1 For the practice of circumcision at Demnat see also Said. Boulifa, 
op, cit. p. 35 sqq. 
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Thc Igllvva call circumcision tasallit » ifärjian, “ thc prayer 
of hoys 

Among thc Rifians of thc Ai[ Wiiryfigcr circumcision 
oftcn takcs place on thc twcifth day of thc month of the 
Mûlud, " the day of the feast ”, at ieast when thc family is 
fairly wcll-to-do, and it is pcrformcd by an expcrt, accom- 
panying a band of scribes. It is considcred of importance 
that therc should bc scribcs prescnt to makc recitations from 
the Koran in the room where the operation is made. This is 
not the room inhabited by the boy’s own family—which on 
this occasion is occupied by the women—but anothcr room 
in the same house ; the Ait Wäryâger live in houses contain- 
ing several rooms, each of which is inhabited by one family, 
On the day when the boy is circumcised his father kills a 
sheep or a goat or, if he cannot afford that, some fowls ; 
the scribes have to be cntertained with food, and rcwarded 
with money as well. Contrary to thc custom at Aglu, the 
father is prcscnt in thc room wherc thc boy is circumcised, 
but not the mother. The boy is dresscd in ncw clothes, a 
bclt (räksfpm) is wound round the top of his head, and just 
beforc thc opcration is pcrformcd his eyes are blackcncd with 
antimony. If his fathcr is a man of mcans, a silvcr banglc 
(afralfral) is also put round thc boy’s anltle, or rouncl cach of 
his anltlcs, and is lcft thcrc until hc grows older, to bc used 
again for the next son whcn hc is circumciscd. Thc woundcd 
part of the pcnis is dipped into thc yolk of an egg, which is 
then thrown away. Thc foreskin is put in some 11 clean ” 
place, whcre nobody can walk ovcr it. The boy is removed 
to his father’s room, wherc hc is confincd for seven days. 
Among the Ait Temsâmän circumcisions arc always per- 
formed in summer, because this scason is considercd to be 
most favourable for the healing of the wound. 

According to Rohlfs, there arc some Berber tribes with 
whom circumcision is not deemed an essential rite ; " thesc 
uncircumcised tribes ", he says, " inhabit the Rïf mountains 
and the slopes of the Northern Atlas ”. 1 In spite of diligent 
inquiries I havc found no confirmation of this statement. 
M. Mouliéras says of the Zkara (At Ziljri) that the boys are 

1 Rohlfs, Advenlures in Morocco (London, 1874), pp, 44, 45, 75. 
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circumcised when they arc from ten to fiftcen years old, but 
that “ cette amputation n’est pas d’un usage absolumcnt 
général ”. 1 

The suggestion has been madc that circumcision in North 
Africa is partly a survival of an ancient Libyan custom ; 2 3 
but though it existed in Egypt, the Libyans do not seem 
to have been circumcised. 8 9 On the other hand, although 
circumcision is not once alluded to in the ICoran—probably 
becausc the Prophet assumed it—Islam holds it to be sunnah, 
or founded upon the customs of the Prophet, We know that 
it was practised by the pagan Arabs, who thought it dis- 
graceful for a man to be uncircumcised. 4 It has also been 
found among all other branches of the Semitic race, unless 
the Babylonians and Assyrians be an exception 6 . 5 Herodotus 
informs us that it was practised by the ancient Phcenicians 
and Syrians, 8 and Philostorgius statcs that the Sabians 
observed it. 7 Professor Barton maintains that ‘‘ a practice 
which is so nearly co-extensive with the Semitic world 
probably originated with the common stock from which the 
Semites are sprung ’’, 8 It seems to havc bcen originally 
performed when- the boy attained manhood, as is generally 
the case among peoples who practiso circumcision. 0 Thc 
vicarious circumcision mentioned in Exodus may be a 
rcminiscence of this : when Yahweh tried to kill Moses, who 
had not been circumcised, “ Zipporah took a sharp stone, 

1 Mouliéras, Une Tribu Zénête anti - musulmane au Maroc (les 
Zkara) (Paris, 1905), p. 81. 

8 Bertholon and Chantre, oj>. cit. p. 626 sg. 

3 Herodotus, ii. 36, 37, 104 ; Bates, Tke Eastern Libyans (London, 
1914), p. 140. 

4 Wellhausen, oj>. cit. p. 174. 

8 Barton, ‘ Circumcision (Semitic) ’, in Hastings, Encyclopadia of 
Religion and Ethics , iii. (Edinburgh, 1910), p. 679. 

6 Herodotus, ii. 104. 

1 Philostorgius, Historiae ecclesiasticae, iii. 4 (Migne, Patrologiae 
cursus, Ser. Graeca, lxv. [Paris, 1858], col. 481 sg.). Cf., liowever, en- 
Nedîm, Fihrist (book ix. ch. i.), i, 7 (Chwolsohn, Die Ssabier und der 

Ssabismus, ii. [St. Petersburg, 1856], p. 10). 

9 Barton, loc. cit. p. 679. 

0 See Westermarck, The History of Human Marriage, i. (London, 
(1921), p. 561 sq. 
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and cut off thc foreskin of hcr son, and cast it at his fcct 
(that is, touchcd hcr husband’s pudcnda with it), and said, 
Surcly a bloody husband art thou to mc Joscphus statcs 
that among thc Arabs boys werc circumcised after thc 
thirtecnth year, becausc Ishmael, thc founder of thcir nation, 
was circumcised at that agc ; 2 and according to al-Buhärî 
a man was not circumcised among them until he was full- 
grown. 8 Doughty was told that among somc existing Arabs 
“ the male is not circumcised in childhood, but when he is 
of age to take a wife ; then his friends send for surgery and 
the young man is pilled from the pubis : the maiden also 
looking on, and if her lad shrink or cast a sigh, she will 
disdain him for an husband ” ; but this story was told of a 
nation “ always far off ”. 4 The people of Mecca speak of 
tribes in the interior having a similar custom. 8 Mr. G. W. 
Murray was told that among some Arabs living about eighty 
milcs south of Jidda circumcision takes place at the agc of 
cightcen, and it seemed to him to be meant as a tcst of 
courage.® According to Wellsted, thc Bedouins of Socotra, 
an island near thc entrance of the Gulf of Aden, do not 
circumcise their children until they arc past thc agc of 
pubcrty. 7 In thc city of Menas, in thc Libyan dcscrt, boys 
arc only circumcised at thc agc of fourtccn or fiftccn. 8 Thc 
gcneral rulc in the Muhammadan world is that they are 
circumcised at a younger, or cven much youngcr agc.° Thc 

1 Exodus, iv. 24 sgq, 

a Josephus, A ntiquitates J udaicae , i. 12, 2. Ishmacl’s circumcision 
at the agc of thirteen is mentioncd in Genesis, xvii. 25. 

a Al-Buljari, quoted by Wellhausen, op, cit. p, 175. 

4 Doughty, op. cit. i. 128 sq. 

5 Snouck Hurgronje, Mekka, ii. (Haag, 1889), p. 141, 

a Murray, * Circumcision Festivals in Arabia and East Africa’, in 
Man, xxiv. (London, 1924), p. 48. 

7 Wellsted, Travels to the City of the Caliphs, ii. (London, 1840), 
p. 317 - 

8 Falls, op. cit. p. 319. 

8 Circumcision is said to take place in Algeria at the age of seven 
(Villot, Mceurs, coutumes et institutions des indigines de VAlgêrie 
[Alger, 18881, p. 33), but also earlier or latcr (Certeux and Carnoy, 
op. cit. p. 207 sq.), and among the Kabyles at four (Hanoteau and 
Letourneux, op. cit. ii. 211); in Tunis about the age of six (Loir, ‘ La 
circoncision chez les indigênes musulmans de Tunis in Revue tunisienne, 
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Prophet. is said to have followed ihe Jews in selecting thc 
cighth (or, as the Moslems call it, the sevcnth—the day of 
birth not being included) day for the circumcision of his 
grandsons ; and this day is rccommended by many jurists, 
though there is some difficulty about the propriety of imitating 
the Jews . 1 Among some eastern Muhammadans a boy is 
said to be circumcised on that day . 2 

It was probably for humanitarian reasons, or in order 
to lessen the risk of the operation, that circumcision came 
to be performed when the boy was younger. The original 
Semitic custom may thus be explained in the same way as 
circumcision among other peoples. The most satisfactory 
explanation which has been suggested for this practicc is, in 
my opinion, that it at once makes the boy a man and gives 
him the appearance of sexual maturity , 3 or that it by giving 

vi. [Tunis, 1899], p. 379); among the Tuareg from Ihc age of five up- 
wards (Benhazera, Six mois chez les Tonareg du Ahaggctr [Algcr, 
1908], p. 5) or earlier, when the boy begins to walk (Bissuel, Les Toitareg 
de l'ouest [Alger, 1888], p. 104); in Kordofan, betwecn the fourLh and 
sixth year (Pallme, Travels in Kordofan [London, 1844I, P- 84); in 
Egypl at the age of about five or six (Lane, Manners and Custoins of 
the Modern Egyptians, p. 72) or from five lo ten (Klunzingcr, op. cit. 
p. 195); among the Bedawin of Palestine from five to scvcn (Robinson 
Lees, Witness of the Wilderness, p, 95) and among thc farmcrs from 
five to twelve {Idem, Village Life m Palestine, p. iii); among the 
Arabs of Moab, between one and the fourth or fifth ycar (Jausscn, oj>■ 
cit. p. 363); among the Bedouins of Northern Arabia at six or scven 
(Burckhardt, Notes on the Eedouins and Wahdbys [London, 1830], 
p. 50); among the Bedawin of the Hiejäz usually between five and six, 
but among some classes ten years later (Burton, Personal Narrative of a 
Pilgrimage to Al-Madinah and Meccah, ii. [London, 1898], p. 110 sq .); 
at Mecca between three and seven (Snouck Hurgronje, op. cit. ii. 141); 
among the Muhammadans of India betwecn seven and fourteen (Jaffur 
Shurreef, op. cit. p. 30 ; Mrs. Meer Hassan Ali says [op. cit, ii. 12] at the 
age of seven); and among the Muhammadans of Tashkent and of 
Central Asia generally between seven and ten (Schuyler, Turkistan, i. 
[London, 1876], p. 141), though occasionally either earlier or later. 

1 Margoliouth, ‘ Circumcision (Muhammadan) ’, in Hastings, op. 
cit. iii. 678; Tornauw, op. cit. p 85 ; Lane, Arabian Society in the 
Middle Ages, p. 192. 

8 Pierotti, op. cit. p. 190 (Palestine); v. Maltzan, Reise nach Süd- 
arabien (Braunschweig, 1873), p. 266 (Fodliland). 

3 Ploss-Renz, Das Kind im Brauch und Sitte der Völker, ii. (Leipzig) 
1912), p. 147; Andree, Ethnographische Parallelen und Vergleiche. 
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him such an appcarancc is supposec! lo makc him a man 
capable of procreation , 1 At the samc time circumcision is 
also regarded as “ cleansing ”, which is indicated by the 
Arabic tcrm tuhr and its cognates. “ By it the boy becomes 
clcan, and capable of pcrforming religious cxerciscs, of 
praying and entering the mosquc ” ; a this view of its purposc 
is clcarly taken by those authorities who hold that thc opcra- 
tion should be performed just bcfore a boy is of thc age when 
he can be punished for neglccting his prayers . 8 The idca 
that uncircumcised boys are ceremonially unclean has also 
been found among some savage peoples ; 4 and it is by no 
mcans improbable that this idea has been a contributory 
cause of circumcision. 


Neue Folge (Stuttgart, i88g), p. 211 sq .; von den Stemen, Unlcr dcn 
Naturvölkern Zeiüral-BrasUiens (Berlin, 1894), p. 198 sq. See Wcster- 
marck, The Ilistory of Iluman Marriage, i. 563 sq. 

1 Parkinson, Nreissig Jahre in der Siidsce (SluUgarl, 1907), p.-i82 
(New Brilain). 

8 Klunv.ingcr, of>. cit. p. 195, Cf. Doughly, op. cit . i. 342, 391 ; 
Ploss-Rcuz, op. cit. ii. 167. 

8 Margolioulh, loc. cit. p. O77. 

4 Wesiternuirck, The Uistory of Ihtman Marriage, i. 563. 
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RITES AND BELIEFS CONNECTED WITH DEATI-I 

IF a person is very ill and his death is held to be immancnt', 
his near relatives living in the samc town or village assemble 
in the room in which he is Iying. Should any of them fail 
to appear, the family of the dying person would look upon it 
as a sign of enmity and would make it a cause of quarrel. 
In country places a message may also be sent to relatives in 
neighbouring villages, who likewise hasten to the death-bed 
of their friend. No menstruating woman, however, should 
enter the room, nor any woman who has omitted to clean 
herself after sexual intercourse. Little childrcn arc removed 
to another house so as not to drive away the angels by 
improper behaviour (Tangier), or because infants are sup- 
posed to be able to hear the talk and crying of the dead 
(Fez, Ait Warâin). 

If the family of the dying person can afFord it scribes are 
called in to recite a chapter of the Koran, unless some onc of 
the assembled friends is capable of performing this task. 
The recitation should be continued till the moment of death, 
but no longer, its object being to shorten the agony. The 
chapter considered most suitable for this occasion is the 
süratu 'r-ra'd, which is called s-sählîya because it makes 
death easier. For a similar purpose a little honey is put 
into the mouth of the dying person, and at the last moment 
some water is dripped into it to moisten his throat. If his 
teeth are clenched, which is sometimes supposed to indicate 
that he has led a sinful life (Ait Wäryâger ), 1 some cotton or 

1 To die with clenched fists, again, is looked upon as a sign of un- 
charitableness (Tangier, Bni ‘Äros, Ait Sâddën). 
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wool is soakcd in water mixed wilh honcy and thcn pressed 
against his tceth. I have also hcard that the honey and watcr 
serve as a protcction against Sitan, who at the moment of 
death sits astride thc person, showing him all sorts of tempting 
things, such as beautiful women and food and drink, to 
induce him to foliow him to heil (Andjra, Bni 'Äros) ; or 
that a little buttcr, honey, and water is put into his mouth 
in order that he shall not die hungry or thirsty, which would 
be bad for him (Ait Waryâgcr). These explanations, 
however, are laughed at by the educated. The profession 
of the faith is recited in front of the face of the dying person, 
if he is unable to recite it himself, so as to save him from 
hell; and his face is turned in the direction of Mecca either 
at his last moment or immediatcly after. The women 
sometimcs ask him to convey their greetings to their departed 
relativcs . 1 

When life is extinct, or sometimes when a person is at 
thc point of death, his eyes and mouth, if open, are closed. 
It is bclievcd that if hc dics with opcn eycs or, at all evcnts, 
if thcy arc lcft opcn, somebody elsc of his family or kin will 
dic beforc long (Shäwîa, Tangier, Andjra, Aii Wäryâger, 
Ait Sdddcn); and thc samo is supposcd to happcn should 
his cycs opcn again aftcr bcing closcd (Aglu). His big tocs 
are frcqucntly ticd togcthcr to prevcnt the legs from remaining 
apart; thc Ait. Sâddcn say that an omission of this proccdurc 
would also causc anothcr dcath in thc household. His jaws 
are bound up, and his arms are straightened along the body. 
The near relativcs kiss his forehcad or face or mouth ; the 
kiss of a parent, or of a son or daughter, implies or is 
supposed to result in a parental blessing, or that of the child 
is accompanied with a prayer for forgiveness. But no tears 
must fall on the face of the deceased, as they would cause 
him suffering in the grave (Tangier, Bni ‘Äros). The 
closing of the eyes and the straightening of thc arms, however, 
may also be postponed till he is washed, and the kissing of 
his forehead tiil he has been washed and dressed. He is 
lifted from his bed and placed on a mat on the floor with his 
face turned towards Mecca, and his face or his whole body 
1 See also Doutté, Merrâkech (Paris, 1905), p. 355. 
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is covercd. The room is fumigated with inccnsc, such a.s 
agal-wood and gum-lemon ; at Fez I was told that this 
is done not merely to perfume the air, but also to drivc away 
cvil spirits or prevent their entering. In the same town, as 
also at Tangier, the mattresses are rcmoved from thc room. 
In many cases one or two candles arc lighted even in the 
daytime, the dead person is left alone, and the door of the 
room is closed. 

At Fez the women in the house lament and continue to 
do so as long as the body remains in the house, although 
they know that their tears will cause pain to the deceased, 
At Tangier their lamentations are restricted to the moments 
when the person dies and when his body is carried away. 
In Andjra and among the Bni 'Äros his family wcep, but 
not loudly nor in the room where he is lying ; if thcy did it 
there, he would go to hell. Grown-up pcoplc should really 
not weep at all when one of their fricnds dics ; for dcath, 
like sickness, is “ a visit (ziârd) of God But in little 
children’s tears there is blessing : thcy cxtinguish thc firc of 
hell for the dcad. Among the Aiî Wäryâgcr, also, tho 
women of the family and thosc who comc to condolc only 
weep in another room. Among the Iglfwa thc fcmalc 
relatives of the dcceased weep until his body is removed, 
and his mother, wife, and sister makc lamentations likc 
these :—“ O my son, with whom have you left mc ? Who 
will give me anything to-day ? Whom shall I sce amidst 
the people ? I do not like to remain behind ” (said by thc 
mother). Or, “ O my sons, you are left without a father. 
Who will make you happy on feast-days by giving you 
slippers and shirt ? Who will provide you with food on 
fcast-days, who will give soap for your clothes ? Whom 
shall we look at on the day of powder play ? ” (said by thc 
wife). Or, “ Whom shall I now go and see ? Who will 
ask for me, O my brother ? If my husband is going to beat 
me, from whom shall I seek help ? " (said by a married sister 
living in another village). But neither at Fez , 1 Tangier, 

1 In his old description of Fez, Leo Africanus {The Hisiory and 
JDescripiion of Africa, ii. [London, 1896], p. 453) states that the women 
on the death of a husband, father, or any other dear friend, “ put on 
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aucl Marraksh, nor among any Shlöh 1 or Jbâla 2 wilh whose 
customs I am familiar, arc therc such violcnt demonslralions 
of gricf as are found among most Arabs of the plains, 3 as 
also among thc Bcrbers in the neighbourhood of Fez and 
Ujda. 

Among the Ulâd Bû'äzîz and in Dukkâla generally the 
women of the family cry and shriek, moving their bodics and 
arms like maniacs, rub their faces with ashes and earth mixed 
with water and fresh cow-dung, and scratch and tear their 
cheeks till they bleed. This performance may begin even 
before thc sick person has breathed his last. There are also 
all sorts of conventional exclamations. For example, on the 
deaih of a son or a brother :—“ O my son (or brother) ! He 
is fond of the guests. He is fond of the dish. He is fond of 
his comrades. His mouth is frce from foulness. His facc 
is beautiful. His eycs are black. You have gone from me. 
I shall ncver givc birth to a son (or have a brother) like you 
Or, on the dcath of a daughtcr :—“ 0 my daughter, where 
is your voicc ? Who will fetch watcr for mc ? Who will 
malce brcad ? ” and so forth. Ncighbours havc meanwhilc 
asscmblcd in the tcnL, ancl thc women join in the lamcntations 
and rub or scratch their faccs with thcir hands, though only 
lightly and without daubing thcm with ashes and cow-dung, 
In evcry villagc thcre arc professional wailing-womcn 
(licizzânät, sing. (lazzâna), who on thesc occasions take thc 
lcad. Thcy make declamations in praise of the deceascd, 

mosl vile sackclolh, and defîlc Lheir faces with much durt: then call 
they cerlaine men clad in womcns attire, bringing great fower-squaie 
drums with them, at the noise of which drums the women-mourners 
sing a funcrall song, tending as much as may be, to the commcndation 
of the partie deceased : and at the end of euery verse, the said women 
vlter most hideous shrikes and outcries, tearing their haire, and with 
much lamentation beating their cheekes and breasts, till they be all- 
imbrued with blood ’’. But he adds that this practice is only found 
among the baser people, whereas “ the gentlemen and better sort behaue 
themselues more modestly ”, 

1 See also Doutté, op. cit. p. 355 (Hâha; Idem, Missions au Maroc 
—En tribu (Paris, 1914), p. 85 (Ait Wauzgit). 

2 See also Michaux-Bellaire, Quelques tnbus de montagnes de la 
rêgion du Habt {Archives marocaines, xvii. [Paris, 1911]), p. 140. 

3 C/. Doutté, Merrâkech, p. 355. 
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though they are not supposed to say about him anylhing 
"which is not truc. If he was a scribe, for instance, thcy 
cry:—“ Who will rcad his books ? Who will write the 
charms ? Who will teach ? ” and so forth. If he was an 
ordinary man :—“ He left his horse outside his tent, who will 
ride on it ? He left his gun, who will carry it ? ” and so 
forth. 1 And women of other families who are present also 
ask them to speak of their dead relatives in a similar manner. 
Some of the women cry rhythmically, Hâya haih lidya haih ; 
and another party, Hâuua hâwa. I was told that if women 
scratch their faces on a person’s death he will be burned in 
hell; but this theory is overruled by ancient custom. Indeed, 
if a woman does not observe the custom she will afterwards 
be reprobated for it; if she is quarrelling with another 
woman the latter may say to her, " You ought not to speak 
a word, you did not scratch your face when your brothcr 
died If a man, as sometimes happens, asks bcforehand 
the women of his family to refrain from the practice on his 
death, they will ncvertheless scratch their faces, though “ only 
a little ” ; but in such a case thc dead man will not havc to 
suffer for it. Unmarried girls and women who havc only 
been married a year, however, are not allowed to takc part 
in the performance of this rite, called ndïb, although they join 
in the lamentations ; and a woman who has torn her face 
must not prepare the funeral supper, because the forbidden 
act has made her mährôma, “ taboped ”, It frequently 
occurs that the woraen of the family cut off their hair on the 
day when the death took place ; but they do it secretly, as 
otherwise they would be prevented from performing this 
unlawful rite. The shorn hair is afterwards taken to a shrine 
and left there. 

Among the Mnâsära I was told that the women rub their 
hair and dothes, but not their faces, with cow-dung ; and on 
the death of a husband, father, or brother the wife, daughter, 
or sister also cuts off her hair. She first puts it on the roof 
of the tent and leaves it there for seven days, and then takes 
it to a shrine. In the Uiâina the younger women only, those 

1 For other similar chants in Dukkâla and the Rahâmna see Doutté, 
Merrâkech, p. 355 sgq. 
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of thc chikl-l)c;irin{î age, perform thc ndib, scratching their 
faces ancl ruhhing thcm with sont ancl cow-dung. They also 
strcw ashes ovcr thcir heads and clothcs, blacken thcir 
kerchiefs with soot, gird thcmselves with ropes, and play 
on earthenware pans as if these were tambourines. This ritc 
is performed not only by women of thc dead person’s family 
but also by other women living in the village, who come to- 
the house of mourning and talce part in the performance, 
cxpecting their services to be returned in a like manner in 
the future when a death occurs in their own houses. Yet 
here also there are men who forbid such demonstrations of 
grief on their death; and I was told that their will is respected. 
The womén of the family of the deceased, moreover, cut off a 
portion of their hair and put it on the roof of the house. 

Among the Ait Sdddën all the women in the village, 
including strangers who happen to be there, come to the 
room or tent in which the dead person is lying. Standing 
close to the body they wail and scratch thcir faccs and cry 
out, all togcther, timc after time, Abfrai a wdiha hâiyha hâ 
wdiha ; a wdiha is an cxhortation to thc othcrs to scratch 
thcir faccs, while hä wâifta means “ here wc arc doing it 
The scratching is so violcnt that the checks get lacerated, 
unlcss pcrhaps in thc casc of some woman who does not like 
to spoil hcr appcarancc and thcrefore scratchcs her face only 
slightly ; in such a case the women of thc dead person’s 
family will scratch their faces with equal care at the funeral 
of one of her people. The nearest relatives or intimate 
friends of the dead man’s wife also rub themselves with 
soot, ashcs, mud, and fresh cow-dung, gird themselves with 
ropes, and dress themselves in dirty old tent-cloths, A 
mother or sister, or some other woman particularly fond of 
the deceased, may even, after tearing her cheeks, disclose 
her bosom and maltreat it in a similar manner. In former 
times, however, a woman who had been a victim to the 
terrible jennîya called the Tâb'a 1 and had been cured by a 
shereef refrained from all these unlawful practices ; but 
this rule is no longer observed on the death of a near relative, 
even though the shereef tells her to comply with it. The 
1 See supra, i. 400 sqg. 
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scribes also try in vain to persuadc the women in genernl to 
givc up thesc customs ; and should a woman follow their 
advice on thc death of a near relativc, shc would evcr aftcr 
be reproached by the other women. Thc said ceremony, 
which is called aggäin or armâJën, however, is performed in 
full only if the deceased had reachcd the age of puberty. On 
•the death of a little child there is no such ceremony at all, 
except that the mother scratches her face in case the child 
was her first-born ; while on the death of an older child the 
mother or sistcr does so slightly in other cases as well. Very 
old women, but not those who are merely past the age of 
child-bearing, refrain from scratching themselves, though 
they soil their faces like the other women if the deceased was 
a near relative. The ceremony will take place even if the 
person has before dcath asked to be spared it. If a person 
dies on a Eriday or feast-day the women are less profusc in 
their expressions of grief, the men trying to dissuade them 
from scratching their faces. And their wailing is also loss 
exorbitant on the death of one of their own sex than on that 
of a man. 

After scratching their faces the women of the Ait Säddcn 
sit down and make ejaculations iike thcse :—“ O my son 
(or brother), where are the scribes in whose company you 
were ? ’’—if the deceased was a scribe ; or, “ Where are 
the riflemen in whose company you were ? ”—if he was a 
rifleman ; or, “ Where are the horsemen with whom you 
used to practise powder play ? ” On this occasion the women 
are wailing over their own dead relatives, and what they say 
may be sheer fiction. Thus a woman may exclaim, “ O my 
son, where is your horse ? ” though he never owned a horse 
or even a donkey ; or, “ Where are your clothes with their 
golden embroideries ? ” though he only wore a shabby dress ; 
or, “Where is my shereef?” or, “Where is my gazelle ” 
(the name for a beautiful person) ? however wicked or ugly 
he was. But these lies can only be told by strangers, whose 
statements may be plausible, not by women living in the 
village. All women belonging to the family of the deceased, 
with the exception of those who are very old, cut off their 
two plaits and hang them at the shrine to which the cemetery 
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is aUacht'd or on some trt'o outside it. If ihe deceased was 
a man, some female friend of his who is not a near relative 
may also cut off a tuft of her hair and hang it thcrc, although 
she trics to conceal it jf she is a married woman ; whereas a 
wiclow or a divorced wifc may without shamc sacrifice even 
hcr plaits. The cutting of the hair only takes placc when 
the corpsc has been carricd to the cemetery to be buried. 

Among thc Ait Warain the womcn tear thcir faces both 
with their nails and with bits of a sooty old pipkin. Some 
of them dress themselves in an old tent-cioth, though the 
other women do not allow them to wear it for long ; and 
women to whom the deceased was particularly dear cut oflf 
one or both of their plaits and deposit the severed hair at a 
shrine. This is also the custom among the Ait Yúsi; and 
if the death was due to violence it is the universal rule for 
the women of thc slain man’s family to cut oflf their right 
plait, ancl sometimos thc lcft as well. Among the Ait 
Mjild the womcn scratch thcir arms and the upper part of 
the hody. Antong the Aifi NJêr thc fcmale relatives of thc 
deccascd smear their faccs and clothcs with cow-dung and 
mud lakon froin a pond. Among thc Ai Ubújjti both the 
womon of the tent and femalo rclativcs living in othcr tents 
rub themselves with thc sood of an carthcnware pan, ashcs, 
and cow-dung and tear thcir faces and gird themselvcs with 
ropcs. The corcmony of tcaring the facc is called by them 
aijdur. They also looscn thcir plaits and cut oflf some of 
thc hair and bury it in thc ground. Among the neighbouring 
tribe of the At Buzéggu a widow, mothcr, daughtcr, or 
sister shavcs hcr head completely. 

When a Tangier man hears of thcse customs he exclaims, 
A'ûdu be llâh mën n-nafiîya u n-ndib (or, mën safiâteh), “ I 
take rcfuge with God from the lamentation and scratching ” 
(or, “ from his cutse ”); and during my stay among the 
Jbâla of Andjra, Jbel Hbïb, and the Sâhel I also often 
heard thcm speaking with much contempt of the women’s 
behaviour at funerals among their Arab neighbours. They 
accused them of not knowing their religion; they called them 
heathen or Jews. I was told that among thc Bdâwa the 
womcn evcn throw dung and stones at the bier whcn the 
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dead body is carricd away to thc ccmctery. Among somc 
Arabs in the ncighbourhood of Alcazar thcy throw stoncs 
into the air, saying to God, “ What did you take ? You only 
took a corpseAnd I heard of a woman among them 
who, after scratching and soiling herself, went to the body 
of her dead husband and boxed its ears, saying angrily, 

“ Who is going to attend to your animals ? I will not do it ”. 

Among the Brâber, or Central Berbers, it occurs in rare 
cases that men scratch their faces on the death of a dear 
friend ; but they do not do it so violently as the women, 
and they arc soon stopped by the other men. In Dukkâla, 
or at least in some parts of that province, the men of the 
dead person’s family are also expected to weep, those who 
do not do so being said to have “ a black heart ”, and some 
men even make loud lamentations. But the men of other 
households who come to the tent only kiss the forehead of 
the deceased or, if the body has already been washcd and 
dressed, place their right hand on the shroud and then, on 
removing it, kiss the hand, saying, Llah erdhmäk a jlän, 
" May God be merciful to you, O So-and-so ”, 

As soon as the death becomes known it is the custom for 
.friends to pay a visit of condolence to the family of thc 
deceased. TÜe condolers (in Arabic l-azzâypn, fcm, 
l-azzâyäf) use phrases like these :— Ällâh i'djjam l-'âjar, 
“ May God make the reward great ” ; Âjârak ällâh, “ May 
God reward you ” ; Ällâh ibéddel l-mhêbba b s-sbar , “ May 
God change the love for patience ” ; Ddä bdsäk (or bâskum), 
“ He took away your evil The answers are, respectively:—• 

Lläh la iwúrrik Sarr, “ May God let you experience no evil ” ; 
Iqûlâ lek ällâh , “ May God say the same to you ” ; Bârak 
ällâhu fïk, “ May God bless you ” ; Lläh la iwúrrik bqs, 
" May God let you experience no evil ”. Among the Ait 
Sâddën the male condolers (im'azzan) who come from other 
villages and are not relatives say to the members of the dead 
person’s family, Râbbi afasêrzaq ssbar, “ May God give you 
patience ” ; and the latter reply, Râbbi ur aHttsn'âi (or, if the 
reply is addressed to more than one person, aunittsn'ât) ainnâ 
iJtjian, " May God not inflict on you what is bad ”. Among 
various tribes it is the custom for the condolers to bring with 
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Ihem presenta of foocl. Amnng tlu> UUld Rû'äzîz relalives 
from other viüages hring a slieep or an ox. Among ihe Aii 
Wäryâger Lhe vvomen who comc to thc house bring Üour, 
whilc the malc condolers assist thc men of thc family in their 
preparations for thc funeral. Among the Iglfwa the con- 
dolcrs make prescnts of various kinds of food—such as butter, 
oil, eggs, meat, and fowls—but not of bread. In other tribcs' 
(Amanüz, Aglu, Ait Sâddën, Ait Warâin, At Ubâhti, Bni 
‘Äros) and in towns no such presents are given. At Tangier 
the period for paying visits of condolence lasts till the fortieth 
day. 

Very shortly after death the body of the deceased is 
washed, at least if he died at so early an hour that the burial 
can takc place on the same day. In towns there are profes- 
sional male and female washers, the former, called gssâla 
(sing. gssäl) or fyassdlïn (sing. ftdssäl) and the latter, who 
are also professional midwivcs, gssâlät 1 or fcassâliït s . At 
Fcz thc male washers, as well as the washing board ( mdgsel , 
at Tangicr callcd mfifrset) and thc bicr (n'eïJf), arc fctchcd 
from Sîdi Frfij, a holy place with a small mosque and a 
madhousc with a prison for womcn abovc it. Wcll-to-do 
towns-peoplc, howcver, may prefcr not to makc usc of public 
washers, sincc it is considcrcd important that thc dead body 
should bc washed by a person possesscd of some baraka — 
a sherecf or shercefa, a scribe, or a good and pious man or 
woman. In country placcs thc body of a man is washed by 
thc fqï, or schoolmastcr, of the villagc or, if there is no fqï, 
by some other good and religious man, with the assistance 
of one or two other men ; and the body of a woman is 
washed by the midwife of the village or some other woman of 
good reputation, by preference one who is in the habit of 
praying, with the assistance of one or two other women. 
Among the Iglfwa the male washers are always three; one 
brings the water, another pours it over the body, and the 
third performs the actual washing. It is generally the fqï 
of the village who does the last; but sometimes hc is afraid 
of touching the corpse and therefore prefers pouring out the 
water and leaving it to one of the other men to do the 
washing. They call the male washers willi ssiridnin 
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(“ those who wash ” ; sing. wnlli issirîdën ) ancl the fenmk' 
washers tilli ssvidnin (sing. talli issirîdcn) ; iht' Shlöh of 
Aglu call thcm, respectively, wtlli tüggânin (sing. ivanna 
itûggan) and tilli tüggânin (sing. talli itûggan ); thc Brilbcr 
of the Ait Sâddcn imsîrdën (sing. amsird') and tvnsînjin 
(sing. tamsîrjt). The rule that men shall be washed by 
men and women by women does not apply to littlc children, 
who are generally washed by women. A fathcr may wash 
his little son, but parents are not allowed to wash thcir 
grown-up children nor children their parents, because 
decency forbids them to see each other’s nalcedness. The 
persons who take part in the washing must be in a state of 
ritual purity. No other person is permitted to be present 
when the act is performed ; and in Dukkâla I was told that 
should anybody clse catch a glimpse of the nakcd body after 
it has been washed, the whole washing would have to be 
done ovcr again, since the body would be considcrcd to havc 
been defilcd. 

Thc washing generally takes place in the house or tcnt 
of the dead person. Yet it does not do so in all cascs. 
Among the At Ubdiiti the corpse is washed cither in thc 
tent or at a spring or water-course. Among the Amanüz, 
at Aglu, and not infrequently at Demnat also, the body of a 
man is washed in the mosque, whereas that of a woman is 
washed in her house. A scribe from the Ait Saddön pointed 
out to me that while in his own tribe the dead are always 
washed in their tents or houses, the Ait Ndër, for this 
purpose, take their dead to a shrine on the back of an animal, 
which has the belt of a woman tied round its neck so as not 
to be affectcd by the bas of the dead person. At Tangier 
poor and homcless individuals or strangers who dic inside 
the town are washed at the mdrstän} and persons, even 
natives, who die outside, at a special placa in the cemetery 
close to the söq or at a shrine. The washing is often accom- 
panied with fumigation, which purifies the air and serves as 
a safeguard against evil spirits. In the Hiâina the place 
where the corpse is washed is fumigated with gum-lemon and 
agal-wood and sprinkled with salt to kecp off the jnün or 
1 See supra, i. 48. 
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ihc fiiiïl, of whom I shall spcak bclow. 1 The Ait Sâdclcn 
fumigatc thc placc whcrc thc dcad body was washed wilh 
agal-wood, or, in default of this, with gum-lemon and 
bcnzoin, in order to prevcnt the appearancc of thc lä[udl. 
The At Ubâhti, again, burn white or black benzoin and 
harmel on the spot in the tent wherc the pcrson died, so that 
it shall not bc hauntcd by thc Ifaiâl. While thc body is 
being washcd one or two candles are often lcept burning cven 
though the washing takes place in broad daylight. 

The body is washed with warm water, and certain parts 
of it with soap or scentcd soap-stone (gâsül). The person 
who performs the act, after washing his own hands, says the 
bismilläh and statcs inwardly his intention to wash the 
dcad onc:— Allâhumma innî näwîf gasl l-mîyif Hc 
then washes the genital region very carefully with a towcl, 
which is left thcre. He washes thc lips and thc teeth thrce 
timcs, and thc nose thc same numbcr of times. All these 
parts of the body arc washcd with the left hand. Hc washcs 
wilh both hands the face and thc right and thc lcft hand 
and arm to thc dbow, all thrcc timcs. Hc passcs his wet 
hands oncc from thc forchcad to thc napc and back again. 
Aftcr again wctting his iingcrs hc puts thc forcfingcrs into 
tho ears and passcs tlrc thumbs bchind thcir baclcs. Taking 
watcr with thc right hand hc washcs with the lcft the fcot 
as high as thc anklcs, first the right and thcn thc lcft, thrcc 
timcs apiecc or morc if thcy are dirty. Hc then rccitcs the 
profcssion of the faith, unless he has, prcmaturely, done so 
beforc, whcn passing his hands over the crown and back of 
the head. This ablution, which is called l-wûdû, is followed 
by the so-called gasl l-mîyit The upper part of thc dead 
body is raised into a sitting position. The washer fills his 
open hands with water three times and washes the head. 
With his right hand he washes the insidc of the right ear and 
with his left hand that of the left ear, and wash.es in a similar 
manner the backs of the ears. With watcr poured out by his 
assistant he then washes the remaining parts of the body in 
the following order : thc right and the left sides from the 
ncck to thc knce ; the back; the foreside from the chin 
1 Infra , p. 526 sq. 
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downwards to the end of the stomach, giving particular 
attention to the navel; and the right and thc lcft lcg from 
the knee to the anklc. Aftcr this he recitcs oncc morc thc 
profession of the faith. These ablutions must be pcrformed 
on the day vrhen the dead person is to be buricd, evcn though 
he has died and been washed on the day before. In such a 
case, however, the first washing is generally of a very simple 
character, There may also be a preliminary washing if the 
death and the burial take place on the same day. At Tangier 
a dcad body which is defiled by sexual or excremental 
impurity is subject to a so-called gasl l-âda (l-âdd), so as 
not to be abandoned by the angels. In Andjra the washing 
prcscribed by the religious law, l-gasl fe l-fard de l-mîyit*, 
is precedcd by the gasl l-ärâq de l-mîyit ", " thc washing 
away of the sweat of the dead one ’’; and if the burial is 
performed on the day of death there is only a short interval 
between these washings, during which the body is left 
without any othcr covering but such as is required by deccncy. 
Among the Ait Sâddön it is shortly aftcr death strippcd of 
its clothes and bathed by an elderly woman or, if thc dcccascd 
was a married man, by his wifc. 

Precautions have to bc taken with the water which has 
been uscd for the washing of the corpse, It is bad to trcad 
on it. If anybody does so the skin of his feet will chap 
(Ulâd Bû'äzîz, Andjra, Bni 'Äros, Ait Wäryâger, Tcmsâmän); 
and the Ulâd Bû'äzîz say that it will remain in that condition 
till the Great Feast, when the feet may be cured by being 
dipped into the blood of a sacrificed animal. 1 The Ait 
Sâddën believe that if a woman treads on water with which 
a corpse has been washed she will never after give birth to 
a child ; and I have heard of a similar belief among the 
women of Tangier. In the Hiâina care is taken to prevent 
fowls from drinking such water; for it is believed that if a 
fowl did so and afterwards drank from a vessel used by the 
inhabitants of the house, the latter would be hurt in con- 
sequence. Magic is also practised with such water, as will 
be seen later on. The broom with which it has been swept 
off is thrown away (Fez, Tangier, Amanüz); and the same 
1 Sugra, ii. 122. 
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is donc with thc vesscl or vessels which havc bcen used for 
thc washing, or Lhey arc givcn in charity to somc poor 
pcrson (Tangicr) or dcpositcd in thc mosquc of thc viliagc 
(Andjra). 

When the body has becn washcd it is dressed. Once 
more the big toes are, in many cases, tied together, and the 
jaws are bound up, At Fez the thumbs are also tied together 
over thc breast, while at Tangier thc same is done with the 
sleeves of the grave-shirt after the body has been dressed. 

' In the former town I was told that cotton is inserted into the 
ears, nostrils, anus, and, in the case of a woman, her vulva, 
and is also put over the eyes and the mouth ; whiie at 
Tangier cotton which has bcen sprinkled with camphor is 
inserted into the ears and nostrils, betwccn the lips, undcr 
the armpits, and at thc groins. The grave-clothes are 
generally made of white cotton stuff, which should be clean ; 
but for some of the pieccs, such as thc drawers, shirt, and 
turban, thc rcal garments may be used. It is a widesprcad 
idea that the grave-clolhing should consist of scvcn picccs ; 1 
though the rulc statcd by Sïdi %[alïl thal in thc casc of a man 
thc nuraber of pieccs should not cxcecd five a is also recogniscd 
and obscrvcd. 

At Tangier thc grave-clothcs of a man consist of ^ârwal 
(“ drawers ”), tMmir (" shirt ”), 'ämâma (“ turban ”), which 
is also gencrally uscd for the tying up of the jaws, fâfa (ovcr 
thc head and thc body to the knees), and a shroud called üjdh 
l-kfen, “ the outer side of thc shroud ’’ ; while a woman has 
two additional/Ä/ over the first one or an izär (a rectangular 
seamless piece of material worn by women) instead of one 
of them. A woman also has a Ifäm, or veil, over the face 
below the eycs, which is reckoncd as part of the 1 ämâma. The 
gravc-clothing is oftcn sprinkled with saffron-water before 
the body is drcssed in it and with geranium-water afterwards ; 
or it is fumigated with agal-wood or gum-lemon before the 

• 1 Cf. Höst, Efterretninger om Marôkos og Fes (Kipbenhavn, 1779), 
p. 116 ; Michaux-Bellaire and Salmon, ‘ El-Qgar el-Kebir in Archives 
marocaines, ii. (Paris, 1904), p. 76. 

2 Sïdï Halïl, Mufctasar, i. 2. 20. 10 (French translation by Perron, 
vol. i, [Paris, 1848], p. 314). 
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dressing commences. Well-to-do people also put roscs, 
jasmins, and other flowers the sccnt of which is likccl by thc 
angels, over the face after the body has bcen drcssed. Un- 
married persons, even little children, havc their palms painted 
with henna; they are called a’râyïs l-ahêra , bridcgrooms 
or brides of the other world. A very small child, however, 
is not dressed in the usual grave-clothes, but is only wrapped 
up in a piece of white calico. 

Among the Ulâd Bü'äzîz the body of oither a man or a 
woman is dressed in särwâl (“ drawers ”), bâlgra (" slippers ”), 
bëd'âya (" waistcoat ”), and Udd (“ turban ”), while a woman 
has, bcsides, two feif placed round her waist, one in front 
and the other behind ; and the whole body is then wrapped 
in a shroud ( kfen ). Unmarried grown-up persons have the 
right palm smeared with henna. In Andjra the grave- 
clothes of both men and women consist of seven, fivc, or 
three picces, according to the means of the family. The 
three pieces are the sârwal (" drawers ”), râeza (" turban ”), 
and kfen (shroud) ; the five pieces include in addition a 
qandûra (" shirt ”) and a lt s âm (" veil ”) ; and the sevcn 
pieces, sûbbät (" shoes ”) and an ûja l-kfen (a larger shroud 
outside the other one) as well. Unmarried girls have their 
hands painted with henna. Among the Ait Wäryâger and 
the Ait Temsâmän the body is dressed in " drawers ” 
( ssarwar , ssâwär), " shirt ” ( 'fïämmir , ttSämmir), “ turban ” 
( fa'mänd , ardszët), and " slippers ” ( ’ihärkûsën , ihäkäs), 
and is then wrapped up in a shroud ( rëhfën , rUf&n). Among 
the Ait Sâddën the grave-clothes consistof isrâui(" drawers ”), 
ttSämir (" shirt ”), tâSäSït (" headgear ”, wound round the 
head), fsbait (" shoes ”), likfen (shroud), and udm l lêkfen 
(the Arabic üjâh l-kfen ); but the two last-mentioned pieces 
are sewn together so as to make one piece, in which the body 
is sewn up. Unmarried young persons have their eyes 
painted with antimony and their lips with walnut root or 
bark. Among the Amanüz the grave-clothes of both men 
and women consist of five, seven, or nine pieces, namely, 
ssärw<tl (" drawers ”) or two or three ssraul, aqBab (" shirt ”) 
or two or three iqSban , tagüst (“ belt ”), rssa (“ turban ”), 
and lûkfën (shroud); although the body of a poor person 
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may simply bc wrapped in a cotton shcet or shroud. Among 
thc IgHwa the rcgular number of pieces is seven. Evcry- 
wherc the shroud in which the body is enveloped is knotted 
at head and feet. In many cases at least, the needles 
with which thc grave-clothes have bcen sewn and the thread 
and cotton which may be left after sewing them are either 
ihrown away or given in charity to some poor woman. 

If the deceased was a fyajj, that is, had made the pilgrim- 
age to Mecca, he may have brought his shroud from there, 
and in such a case he would have taken it to the well 
Zemzem and sprinkled it with its water. Very frequently 
the grave-clothes of a hajj are on his death sprinkled with 
watcr from the same weü which he brought with him, and 
a littie of it is also mixed with the water used for thc washing 
of his body ; and it is the custom for persons who have madc 
thc pilgrimage to prcsent such water to their friends to be 
used for the same purposes. Itis considcred a vcry meritorious 
actto provide a poor pcrson with gravc-clothing on his death. 

At Fcz, whilc thc body is being washcd and drcssed, a 
band of scribes who havc bccn brought from Sîdi Fr^j arc 
making rccilations frora the Koran in thc opcn ccntro of 
thc housc ; and after thcy havc rcccivcd paymcnt ancl gonc 
away thcy are succccdcd by anothcr band of scribcs, who 
continue the i-ecitations until thc body is carricd out of thc 
housc. If it remains there ovcrnight and thc family of thc 
deceased is fairly wcll-off, thc whole Koran is recitcd in the 
room where his body is lying, oftcn in the presence of his 
family. I was told that the object of the recitations is to 
prcvent Sitan from troubling him; the devil may cven make 
the dead man sit up just as though he were alive. Not 
infrequently men belonging to the mwâlïn d-ddlil arc also 
called in to recite in the presence of the deceased portions of 
the book Dalä’îl al-fiairät of al-Jazülï, whose followers they 
arc. If the dead person belonged to a religious order it is 
the custom both in Fez and elsewhere to invite members of 
his tâifa to his house, where they form a ring round the 
corpse and sing and käirédfiû in the usual manner, but 
refrain from playing, or, in the case of ‘Esâwa, Hmâdsa, 
and Jilâla, do nothing more than recite their h?zb, 
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At Tangicr thc washing and drcssing of ihe body are 
likcwise accompanicd with recitations froni the Koran in the 
centrc of thc house. The wholc Koran may be rocited on 
this occasion and the Bûrdah and a portion of thc Dalä’ïl 
al-Hairät as wcll ; but at a poor man’s funcral the wholc 
performance will be rcstricted to the rccitation of the 36lh, 
the Ô7th, or the 20th chapter of the Koran—ihe süratu yä sïn, 
the süratu 'l-mulk (generally called fabârak ), or ihe süratu 
tä hä —followed by the usual fât'ha. If the interment of the 
deceased is postponed tiil the day after he died, the whole 
Koran may be recited at night, or also l-fêdya l-kbîra or 
l-fédya s-sgêra ; the former consists of the first parl of the 
creed repeatcd scventy thousand times with the second part 
added after each hundred, and the iatter of the praycr for 
the Prophct ( salâf 'äl n-nbi ) repeated one thousand timcs. 
I was told that the objcct of thc recitations made by the 
scribes is to keep off cvil spirits. If thc family of the deccased 
can afford it, thc scribcs are entertaincd with séksû and mcat 
before thc bier is carried out, and alms of food and moncy 
are also givcn to the poor who have gatlicred at the house. 

In country places, also, rcdtations from thc Koran nro 
frcquently made while the dead body is still in thc house 
or tent. There may bc such rccitations during thc day or, 
if thc deceased person is buricd on thc day aftcr his death, 
at night. Among the Ait Temsâmän scribes arc reciting 
the tabârak while thc body ia being washed and dresscd, 
but no recitations are made at night. Thc case is different 
among thc Ait Wäryâger and the Ait Sâddën, as also in thc 
tiiâina, if the family can afford to employ scribes for nightly 
recitations. In Andjra and among the Bni 'Äros these 
recitations may comprise the whole of the Koran, 1 but may 
also be restricted to the yä sïn alone, and the scribes are 
entertained with kâsksû. In the Garbîya the food with 
which the scribes are served before the body is carried away 
must be taken to them in one dish at a time only, and the 
empty dishes must likewise be removed one by one, lest there 
should be another death in the house before long. Among 
the Uläd Bû'äzîz and the Amanüz and at Aglu, on the other 
1 Cf. Michaux-Bellaire, op. cit. p. 141 (Habp). 
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hand, thcre are no rccitations of the Koran cithcr by day 
or night while the body of the dcccased is lying in his old 
homc. 

If thc burial is put off till thc following day thc body 
is left alone in the room after thc scribes havc gonc away, 
or an enclosure is made for it in the tcnt; among the Ulâd 
Bû'äzîz it is placed along the back of the tent and hidden 
by a curtain. A candle or two and sometimes as many 
as four candles, or an oil-lamp, are left burning in the room 
or close to the ’corpse throughout the night. In Andjra 
some salt may be strewn on the candles ; and at Fez the 
light was expressly said to servc as a protection against the 
jnün. Among the Ait Tcmsâmän it must be lcft to burn 
itsclf out. 1 The room may be fumigated with bcnzoin or 
gum-lemon. In many places a daggcr or some other object 
of steel or iron is put on the abdomen of the dead body (Fcz, 
Tangier, Andjra, Bni 'Äro?) ; among thc Ait Sâddcn a 
ploughsharc (tagursri) is used for this purposc. It is said 
Lo bc donc to prcvcnt thc abdomen from swclling; but I 
have also bccn told that its objcct is to kcep away Sftan or 
the jnün (Fcz, Andjra, Bni 'Äros). Thc Amanüz prevcnt 
swclling by placing luntp of carth ovcr thc navcl. 

The time whcn thc dcccascd is buricd dcpcnds on thc 
hour of his dcath. In Fcz and thc hliâina, if a pcrson died 
bcforc ‘d$ar, hc is gencrally interred on the samc day, but 
if he dicd at a latcr hour the burial is as a rulc put off till the 
next raorning. At Fez and Tangier nobody is buried after 
sunset; but the Ulâd Bû'äzîz and the Bni ‘Äros inter people 
even after it has become dark. In Andjra, if the death took 
place before 'âsar, the body is if possible buried on the same 
day, unless the deceased was a wealthy man and his family 
want to give him an unusually fîne funeral; but it is con- 
sidered bad to keep a corpsc in the house longcr than is 
necessary. The dead person is said to be anxious to be 
buried as soon as possible and to "complain of his family” 
if it is not done. Among the Ait Wäryâger there is thc 

1 Cf. Michaux-Bcllaire, op. cit. p. 141 :—“ La bougie allumée pour 
le lavage du corps continue â brûler jusqu’â ce qu’elle soit consumée: 
on ne l'éteint pas 
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opposite bclief: thc departed is too fond of his old home to 
like to be hurried into thc grave, though his pcoplc want to 
bury him quickly. The burial is among thcm postponcd 
till the following day even if the death occurrcd shortly aftcr 
mid-day, and it is said never to takc placc after 'âsar. Among 
the Ait Sâddën it may be put off till the next day though the 
person died in the morning—if the grave-clothes are not 
ready before then or if some near relative living in another 
village could not otherwisc attend the funeral or if the 
cemetery is too distant, which may be the case bccause there 
is not a cemetery in the vicinity of every village. On the 
other hand it also happens that a pcrson who died after 
‘âsar is buried on the same day, if everything is ready for 
the funeral and the cemetery is not far off; and poor people 
who have no near relatives are cven buried aftcr sunset. 
But as the Ait Sâddën considcr prayer indispensablc at a 
burial—a view which is not univcrsally sharcd—and no 
prayer must be said for some half an hour beforc sunsct, 
nobody is buried at that time. The Iglfwa and thc Amanüz 
also refrain from burying anybody when thc sun is going to 
set, though they bury people after sunset and thc lattcr cvcn 
after it has become dark. 

At Fez, before the body is taken to thc grave, thc rclatives 
and friends of the deceased assemblc in the house ; and 
many other'people, though only men, gathcr in the street 
outside to join the procession. The body of a man is carried 
out of the house on a palmetto mat {fcêra), and is then, with 
the mat, placed in a bier (n'äï) waiting at the door. The 
body of a woman or a, child, on the othcr hand, is put inside 
a yellow coffin (t s âbûf) made of wood, before it is carried to 
the bier. When an old man's body is taken out of the 
house, some ngâgef (sing. nggâfa )—free negresses whose 
business is to assist women on festive occasions and especially 
to attend wêddings—trill the sgârif, having been hired for 
this purpose ; it is said to be a mark of respect, as there is 
baraka in an old man. At Fez and everywhere else the body 
is carried out of the housc head foremost. At Tangier it is 
generally placed in the bier {mdhmel) before it is carried out, 
and a flag brought from some shrine is often spread over the 
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hlankel wilh which it is eovercd. If the family of thc 
deceascd is sufficicntly wcll-off, Lhc body of a woman or a 
child, and somctimes also that of a grown-up man, is laid in 
a coffin ( qäjâr ), which has becn painted with saffron, and 
the coffin is placed in the bier; but this is not done with a 
very small child, who is carried to the grave in the arms of a 
man. In any case a youngish woman, whether married or 
not, has her bier or coffin distinguished by an arched erection 
of cane, covered with white cotton and decorated with silk 
handkerchiefs and two or three belts. This is called an 
'ammärîya, like the decorated cage in which a bride is taken 
to her new homc. When a person has a house built for him, 
he often tells the builders to make the entrance door of the 
house so wide that a bier and an ‘ammärîya can be taken 
through it. At the funeral of an unmarried person or a 
woman who is with child, one of the women trills the zgârïf 
when the body is cai'ricd out, as if it werc a wedding. If thc 
deceascd was a married man and his widow is with child, 
shc placcs hcr belt on the cover alongside thc body, in 
case shc has not prcviously given birth to a child. 

In Andjra, too, thc mâfymcl, or bier, of an unmarried 
girl is dccoratcd as an 'ammffrîya, ancl thc sgârïf is trillcd 
when hcr body is carricd out; and the lattcr is also donc in 
thc case of a bachelor,' 1 The prcgnancy of a woman who has 
losü hcr husband is announced in the sarae way as at Tangier; 
and a similar custom is found among othcr Arabic-speaking 
mountain tribes 2 and thc Rifians of Temsâmän. In Andjra 
the bier is set down in the yard outside the house with the 
facc of the dead person turned towards Mecca ; scribes 
recite the Fabârak and in many cases the Bûrdah as well; 
and a meal of kâsksû and meat is served there to them and 
the other people. 3 Among the Bni ‘Äros the Bûrdah and 
the súlka are on this occasion recited at the funeral of a rich 
man and the yä sïn at that of a poor one, and a meal is 
likewise served in the yard or, if the famüy is poor, bread 
and dried figs are given to all who are present. Among 
the same mountaineers it is the custom to put myrtle sprigs 

1 Cf. Michaux-Bellaire, op. cit. p. 142 (Habt). 

3 Ibid. p. 142 (Habj). 8 Cf. ibid. p. 141 (Habt). 
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unclerncath thc dead body before it is carried away. Hoth 
among thcm and in Andjra it is considered neeessary lliat 
the washing board should have been removed beforc fhe 
bicr with the corpse is carried out of thc house, since ollier- 
wise thcre would soon be another death in the family. 

Among the Ait Wäryâger, also, thc bier, after being 
carried out of the house by four men including some membcr 
of the family, is placed in the yard ( 'azqaq), from which all 
the animals have been previously removed so as not to see 
or hear thc dead person; it is believed that he is weeping 
and that animals can hear it, though men can not, and that 
they would become sorry if they heard it. The scribcs 
recite the henb yastabsirüna, containcd in thc fourth chapter 
of the Koran ( süratu ‘n-nüä’), and nobody is then allowcd 
either to weep or talk. After the recitation ail the peoplc 
makc Jâtha, one of the scribes asking God Lo be merciful 
to the dead person and to bestow his blcssings on thc living. 
Four pcrsons take hold of ihe bier, and thc womcn bcgin lo 
cry. But if the departed was a bachclor or an unmarricd 
girl one of the womcn, instcad of crying, trills the sgârïl, 
here called sriwrîwpn. Before the bicr is carricd out of 
the house a meal of meat and bread madc of barley without 
yeast is scrved in the yard to the scribes and all othcrs who 
are there on this occasion. But many pcrsons do not likc 
to partake of food served at a funcral, as such food is said 
to remain in the stomach for forty days. 

Among the IJlâd Bû'äzîz thc bier {rnisän ; in Mazagan 
called marja') with the body is taken out, not through the 
entrance of the tent, but through an aperture in its back. 
Among them also the zgârït is trilled on this occasion if the 
deceased was a bachelor or a grown-up girl. In the tliâina 
the carriers stop just outside the threshold and raise the bier 
(n'äf) three timcs and put it twice on the ground; otherwise 
the bas would remain in the house and anothcr of its inhabit- 
ants would soon diq. If the deceased was a married man 
and his widow is with child, she passes once underneath the 
bier when it is raised, so that the people'may know that the 
child to which she wiil give birth was begotten by her husband. 
Sometimes the Bûrdah, or part of it, is recited oulside the 
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door by scribos, who arc rcmuncralcd with moncy laid down 
on thc corpse. Among thc Ait Sâddcn thc corpsc is carried 
out of thc housc ortcnt by the fqï and Iwo or thrce other men, 
and is then, outsidc the cntrance, tied to a stretchcr (fsebder) 
consisting of two longitudinal and two transversal polcs 
with no board between thcm and no legs. Four women take 
hold of the stretcher and lift it over their heads three times, 
each time putting it down again on the ground. They then 
lift it a fourth time, but not so high, when it is seized by four 
men, who place the projecting parts of the transversal poles 
on their shoulders or necks and carry it away. If the 
deceased was a young unmarried person, whether bachelor 
or girl, they have not proceeded many steps before one or 
two women trill the zgârît (asgürt ). If the deceased was a 
married man and his widow is with child, she passes thrce 
times in succession under the stretcher while thc men are 
walking along with it. Whcn the body was carried out of 
thc house or tcnt the animals had becn removcd from the 
place ; and subscquently any herd or flock which happens 
to mcct the funcral proccssion is drivcn away, as it is con- 
sidcrcd bad for the animals to come near a corpsc, 

Thc dcad body is carried to thc cemetcry head forcmost. 
In Fcz, Marrâksh, and somc other lowns, it is carricd by 
profcssional bearcrs, called sfyliâfa, zerztfya, Siyyâla , or r$Jfä l a; 
but in Tangier, Tcluan, and smallcr towns, as well as in 
country places, the bearcrs arc fricnds of the deceascd and 
othcr persons, who rclieve each other one by one at frcqucnt 
intcrvals, desirous to perform a good dccd by carrying the 
corpse. Everywhere it is considered mcritorious to accom- 
pany a dead person to his grave ; there is charity in every 
step— kull hâlfa b fiasâna. At Fez, Tangier, and other 
towns no women take part in the procession, and the same 
is very frequently the case in the country—for cxample, in 
Andjra and among the Bni ‘Äros and other Arabic-speaking 
mountain tribes, 1 among the Rifians of the Ait Wäryâger 
and Tcmsâmän, and among the Shlöh of the Amanüz and 
Igllwa; whereas among the Ulâd Bû'äzîz and the Ait 
Sâddën the women walk behind the men, wailing as before 
1 See also Michaux-Bellaire, op. cit. p. 141 (Habt). 
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ancl cvcn scratching ihcir faccs. Thc prnccssion may 
includc one or scveral slavcs who bclongcd to Lhc dcccasod 
but werc frced by his will; and in walking along, such n slavc 
holds the certificate of frccdom aloft in a cleft bamboo slick. 1 
Custom varies as to the order in which the participants in 
the procession walk. 2 At Tangier it was formcrly thc rulc 
that the male mourners and friends went first, before thc. 
bier, but now they walk behind it and the olher people ahead 
of it. In many other places the proccssion is headcd by a 
band of scribes, and after them come the men carrying the 
corpse (Andjra, Bni ‘Äros, Ulâd Bû'äzîz, Amanüz) ; but 
among the Ait Wäryâger the bearers go first, after them the 
scribcs, and then the other men and boys. The pace of the 
procession varies ; among the Ait Sâddën it is faster than 
at Fez, among the Ait Temsâmän slower than at Tangier. 
While walking along the men are gencrally singing thc 
profcssion of the faith; but another funeral chant, which 
is used instcad of it by thc Tljänîyin, is Subhân ällâh wa 
l-framdu li lläh wä lä ilâha illa llâhû allâhtl akbâr , wä l§ 
hâula wä lä qûwwâfa illâ bi llâh, " Laudcd bc God and thc 
praise be to God, there is no god but God, God is most grcat; 
there is neither power nor strength but with God ”. In towns, 
if the body is carricd to the cemetery at the hour of thc mid-day 
or the aftcrnoon prayer, it is taken to the bîf l-gnâie, or 
mortuary chapel attached to a mosque, whcre a fqï lcads thc 
congregation in the prayer for thc dead, faiât* l-jänâsa, with 
its four repetitions of the takbïr said without prostration. 

If the body is heavy for its size, keeping back as it were 
those who carry it, the deceased is supposed to be unwilling 
to leave this world (Fez), or it is said of him that he must havc 
been a bad man (Tangier). In some country places it is 
believed that if an accident happens to the bier on the way 
to the cemetery (Ulâd Bû'äzîz), or if the funeral procession 
stops (Ait Wäryâger), somebody else in the village will soon 
die. Among the Ait Wäryâger, when the procession passes 
a house, some water is thrown from it on the bier and the 

1 Cf. Meakin, The Moors (London, 1902), p. 380; Emily, Shareefa 
of Wazan, My Life Story (London, 1911), p. 157. 

2 See also Meakin, op. cit. p. 380. 
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mcn carrying it, in ordcr to avcrt thc pollulion of dcath from 
the house. Among the Ait Temsâmän watcr is pourcd on 
the road in front of the procession ; and if it is to pass a 
house in which therc is a sick person hc has to bc removcd, as 
otherwise he would die. At Tangier it is believed that if it 
passes a house in which there is a woman in childbed, eithcr 
the mother or the child will die. 1 At Fez boys who see a 
funeral coming in the street hasten to covcr their heads so as 
not to be affected with ringworm. But it is generally con- 
sidered good fäl to meet a funeral. Once when I was sitting 
in a house together with two Shlöh and a funeral procession 
happened to pass, our conversation was at once interrupted. 
They said that in similar circumstanccs people who are 
having a meal stop eating, and that a person who is sitting 
out-of-doors has to stand up. All this is common custom 
in Sös and among the Iglfwa, as well as at Tangier and 
Mazagan, but not at Fez. 

On the arrival at the ccmetery (Arab. l-mqâbar, l-mädîna 
dyäl l-mqâbar [hlidina], l-ma'mâra [Ulâd Bu'äzîz]; Berb. 
asmdal [Iglfwa ; Amanüz, who also call it a’dmmar], isnfal 
[Ait Sdddcn], timcflin [At Ubâhti], imädran [Ait Wäryâger], 
imfran [Tcmsâmiin]) thc bicr is placcd at the side of thc 
grave (Arab. qbar; Bcrb. lâqbar or tigïmmi [" house ” ; 
Amanüz], timdlt or läqbar [Igliwa], tinfalt [Aii Sdddën], 
tamfêlt [At Ubâtjti], andar [Aiî Wäryâger], andër 
[Temsâmän]), and thc prayer for the dcad is said, unlcss it 
has been already done at a mosque; among thc Ulâd 
Bû'äzîz, however, there is no prayer if the intermcnt 
takes place between 'âsar and sunset, and elsewhere if 
it does so shortly before sunset. The Amanüz, on the other 
hand, consider it so necessary that prayer should be said for 
a dead person that if no fqï can be found to do it at the 
funeral it has to be done afterwards, Among the same tribe 
the fqï, when saying the prayer, holds in his right hand some 
earth, which he afterwards places underneath the head of 
the corpse in the grave. In some places the body is, before 
the prayer, removed from the bier and laid on the earth 
which has been dug up from the grave (Ulâd Bü'äzîz), and 
1 See supra, ii. 386. 



458 


RITUAI, AND BEUEF IN MOROCCO 


niAr. 


this nmst be done even though the digging luis only hegun 
(Ait Sâdden). In Andjra myrtle sprigs are put al the 
bottom of the grave, and among thc Ait Sdddën seven fresh 
palmetto leaves ; thc myrtlc has the scent of Paradise, whieh 
is liked by the angels, and there is baraka in thc palmetto. 
Among the Bni ‘Äros and at Tangier thcre are also people 
who lay such leaves in thc gravc, but in thc latter place a 
palmetto mat (Jëddâja) is the proper thing to put underneath 
the body to protect it from the earth with its slones. The 
body of a woman is placed in the grave under the shelter 
of a hây?k, and if she has been carried to the grave in a coffin 
she is also buricd in it, though the blanket covering it is 
rcmovcd. The body is laid in thc grave on its righl side 
with the face turncd lowards Mccca, the shroud is opened at 
head and foot, othcr bandages are also untied, and in the 
case of a man the " turban ” which has been drawn over the 
facc is removed from it. Among thc Ait Wäryilgcr ancl tlu> 
Ait Temsâmän the fqî fills his hand with earlh and kccps il 
closed over the dcad person’s face, rcciting in a low voico 
a chapler of thc Koran, onc of his own clioice, and, s(ill 
continuing the recitation, slrews thc carlh on the face and 
on the shroud covcring thc othcr parts of the body ; bul if 
water from the well Zemzem is available he sprinkles the 
facc and the shroud with ihe water inslead of earth, and in 
such a casc no recitation from the Koran is madc. Among 
thc Ait Warâin, at the burial of a sucking-child, it is the 
custom for the mother to prcss a few drops of milk from hcr 
breast into a snail-shell and put it upon thc infant’s hcad, 
saying, “ O my child, here is the milk I owe you Thcn 
her breasts will get dry and she will be able to conceive again, 
Boards or flat stones—called in Arabic lâhd and in Berber 
lälhúd (Aiî Sâddën), äf d ja}J (Temsâman), ihjafn (Amanüz) 
—are placed across the ledges formed by the narrow trough, at 
the bottom of the grave, in which the body is lying, without 
touching it. Their number should be an odd one—three, fivc, 
seven, or nine, according to their size; if, for example, four 
were sufficient to cover the body, a small one would ncverthe- 
less be added in order to avoid the even number (Ait Sâddën). 
Among the Ait Wäryâger seven boards are uscd, and they 
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hi'Iic'vc thal if this numher wcrc cxccedcd there would snon 
be anothcr dcalh. In scvcral Iribcs it is thc custom that 
when the sextons (Arab. Jfäffâra ; Berb. imängäs&n [Ait 
Sâddën]) arc filling the grave cverybody present throws a 
handful of earth into it, which is considercd a meritorious 
act (Aglu, Ait Sâddën, At Ubâhti). This is not the custom 
at Tangier, but there some pcrsons acquire mcrit by throwing 
three handfuls of earth into the grave. It is considered 
necessary that all the earth which has been dug up should be 
put back into the grave or placed on the top of it (Hiâina, 
Bni ‘Äros), and this is said to be a very compulsory rule 
(Ait Sâddën). In Andjra I was told that if two hoes knock 
against each other while the grave is being filled, somebody 
else in the village will soon die. In order to prevent the 
carth from sliding down, the mound is surrounded with a ring 
of stones. These stones must be put sidc by side and none 
on the top of another (Ait Sâddcn) ; in the Hiâina it is 
believed that otherwise thc bas would remain in thc house 
of the dcccascd, and the samc rulc is obscrvcd by thc womcn 
and children who on thc third day add two more rings of 
stoncs on the gravc, Among thc AiJ Sâddcn thc stoncs arc 
brought to thc ccmetery on animals ; and it is said that if 
there is not room for all of them in the circlc, somebody in 
thc viüage will die beforc long. 

On this occasion water is vcry generally poured or 
sprinklcd on the grave, at lcast if the carth is dry, and 
frequently on neighbouring graves as wcll; yet thcre are 
exceptions to the rule (Aglu, Temsâmän). Among the Ait 
Wäryâger water is pourcd on the grave either when closed 
or on the following morning ; and if any water is lcft from 
the occasion when the body was washed, it is taken to the 
ccmetery to be poured out togethcr with the other water. 
As to the meaning of the custom of watering the graVe I have 
heard different opinions. By making the earth compact it 
prevents an obnoxious smell from rising out of the grave and 
flies from entering into it. It makes God merciful to the 
deceased (Andjra). It quenches the thirst of the ants, and 
when they drink the water it is as though it were drunk by 
the dead person himself (Tangicr), In Dukkâla I was told 
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that “ thc gravo is thirsly 11 ; my informant said that lic tlitl 
not know 'whclhcr the watcr pourccl on it was tlrunk hy tho 
deceased or by angels, but hc was surc that somebody 
drank it. In many places thc sextons wash thcir hands over 
the grave* after it has becn filled (Hiâina, Bni 'Äros, Al 
Ubâjiti, Amanüz), and if water is very scarce this may evcn 
be the only water rite performcd at the grave (Ait Sâddön). 
Sometimes the other men present do the same (Jbid.), and 
sometimes the sextons wash the hoes there, as well as their 
hands (At Ubâhti). In the Garbîya the hâyëk with which 
the body was covered is sprinkled with water at the gravc. 

An upright stone, or sometimes a board, is placed at the 
head of the grave, and very frequently another onc at the 
foot; such a stone or board, or that at the head only, is 
called in Arabic l-m^had or K-ïâhad, " the witness ”, and 
in Berber tfahäd (Ait Sâddcn), dämevgwit (Ait Wäryftger), 
or täm&wzuh (Tcmsâmän). A woman’s gravc Ls dis- 
tinguished at Tangier by thrce culs in thc top of Lho stonc or 
board at thc foot of thc gravc, among thc BnJ ‘Äro$t by 
one cut. Among the Amanüz thc hcadstone is plitccd 
transversely on the gravc of a man and longiLudinalIy on 
that of a woman. Thc samc is thc case with thc uprighl 
stone among the Ait Sâddën and in thc tliâina, whcrc thcrc 
is only one such slone on a grave ; and in the I;Iiâina it is 
put at the head of the grave of a man and at thc foot of that 
of a woman. On the interment of a woman the Ait. Sâdden 
place behind the headstone, outside the stones cncircling 
the grave, the skin-sack (ahrej) which she had under her 
head when she died ; but the wool or clothes with which it 
was stuffed have for the sake of economy been replaccd by 
straw, and for a similar reason an old and discarded afyred 
was, previous to her death, substituted for the one used before. 
Among the Ait Wäryâger the bamboo cane with which the 
body was measured is broken and the pieces are put on the 
grave. Elsewhere it is placed unbroken along the top of it 
and is left there (Andjra, Bni ‘Äro§, Amanüz), at Tangier 
for three days only. In the last-mentioned place it is con- 
sidered necessary that this measure (l-qiâs de l-mîyif), 
should be made of fresh bamboo so as to impart life to 
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the dead body, and for the same reason myrtlc sprigs arc 
put along the top of thc grave above the chest of the deceased. 
The Amanüz cover the grave with branches of the thorny 
lotus tree (azüggar) and large stoncs as a protection 
against jaclcals and other beasts of prey, and leave them 
there for four months and ten days. So also the Ait Tem- 
sâmän put thorny branches or plants on the grave, but remove 
them when forty days havc passed. 

Recitations from the Koran are made at the grave, 
commencing after the body has been put into it and covered 
with the lähd. The yä sïn is most frequently recited on this 
occasion. It may be followed by the âyatu 'l-kursï and the 
so-called fyawatHm l-baqara, the last äyah of the second 
chapter ; but the t a abârak or the tâ hä is also recited together 
with, or instfead of, the yä sïn. The recitation ends with 
the süratu ’l-ifrläf, which is commonly repeated three timcs. 
In somc places 'cven the wholc Koran is, in the casc of a 
wealthy man, gone through at his burial. After the recita- 
tion fâtha is made. At Fez some man who has baraka, a 
shercef or a fqï, then says, L-hnmdu li llâhi râbbi l-âlamtn, 
“ Thc praise be to God, thc lord of thc worlds at the samc 
timc moving his hands down his face ancl kissing thcrn as 
thcy pass thc mouth ; and the samc is donc by the othcr 
racn or some of them. At Tangicr the people say aftcr thc 
fât’ha has been madc, Qdäm li lläh u mpn jä li lläh, “ Steps 
for the sakc of God and he who came [did it] for the sake of 
God”. In the I;Iiâina the fqï says to the people, Änsârfü 
irhâmkum llah, “ Go away, may God be merciful to you”. 
Among the Ulâd Bû'äzîz the women again cry and scratch 
their faces. 

While the recitations are made and afterwards, food is 
in many places given to the people who are assembled at 
the grave. At Tangier bread and figs are distributed, in 
Andjra and among the Bni ‘Äros ffâir (ftâyar )—bread made 
without yeast—and figs, or only ftair (Andjra) ; this is 
called in Andjra l-ftair fe n-riäi de l-mîyif. Among the At 
Ubâljti figs are given at the grave, especially to the children, 
as ssafqai, or alms, and in default of figs small pieces of 
bread. The Ait Warâin give bread and figs at the gra.ve if, 
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contrary to thc gcncral rulc, no stfksû with mcat is scrved 
after thc burial in the house of mourning. Among tlu* 
Amanüz datcs, figs, almonds, and bread arc distiibuled ; 
while at Aglu an even more substantial mcal, consisting of 
sêksû with meat and bread with butter and honcy, may bc 
served at the grave. Among the Ait Temsâmän a mcal 
which has been previously prepared in the house of mourning 
is offered to the scribes and all other persons present at the 
grave. At Fez money is distributed among thc poor who 
havc assembled there. 

Before the hoes (Arab. fîsän , sing. fâs ; Berb. igelzam , 
sing. agelzim (Amanüz, Iglfwa), igfzzdmën , sing. ag y zzim 
[Ait Sâddën], lyzzäm, sing. ayzztm [At Ubâ[jti], irizäm , 
sing. arizim [Tcmsâman]) with which the gravc was dug are 
carried back from the cemctery, the heads may have to be 
removed from the handles, turned upsidc down, and then 
put back in this position (Hiâina, Aii Sâddcn, At Ubâljti). 1 
In thc Hiâina this is said io be donc in ordcr that thc b#s may 
not rcturn to the house and causo anothcr death. Among 
thc At Ubdjiti thc hcads must rcmain rcvcrsed till thc 
following morning, lest somc pcrson in thc tent lo which i he 
hoe belongs should die. Among thc Ail Sdddcn Lhc hoes 
must not be taken into a house or tcnt nor be uscd for any 
kind of work for three days after the burial; whilc among thc 
Amanüz neither the hoes nor any basket ( taryalt ) or spadc 
( tamadirt ) employed for the digging or filling of thc grave 
must be used for the same period. The Ait Temsâmän pul 
the hoes on the roof of the house and leavc them there 
likewise for thrcc days, and they do the same with the 
tsinna, or wooden implemcnt wxth which the earth is pushed 
into the grave when it is filled in, and with the traHa, or 
net made of esparto or hemp, in which the body was carricd 
to the gravc, in case there was no bier in the village. In 
Andjra the bier is taken back to the mosque upside down 
so that xt may not be needed soon again. In the öiâina it 
is left on the grave tiil the third day, when it is brought back 
by the women who then visit the grave ; and among the 

1 See also Destaing, Étude sur le dialecte berbêre des Ait Segkrottchen 
(Pans, 1920), p. h. 
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Bni ‘Äros it is lcft thcrc until it is required for anothcr 
funcral. 

In many placcs the peoplc who havc atlendcd a funcral 
must not go baclc the samc way as they camc (Fcz, Hidina, 
Ait Sâddën, Ait Warain) ; if thcy did, the merit in thcir 
steps to thc grave would be cancelled by the homcward 
stcps along the same route (Fez). Among the Aj Ubâhti 
they may go back the same way, but they must on 110 account 
entcr anybody else’s tent on their way home, as this would 
carry evil with it. Among the Ait Saddën they must all 
go to the dwelling of the dead person’s family before they 
return to their own homes ; but sometimes a person who has 
attendcd a funeral goes dircctly to the house or tcnt of an 
encmy in order to cause him harm, without telling him, of 
course, whencc he came. Among thc Ulâd Bu'äzîz the wholc 
company likewise go to the dwclling of thc deceased, and 
thcrc they purify themsclvcs by dipping Lheir fingers into the 
flour containcd in a palmctto tray ( maidâna ) which has bcen 
placcd on the roof of thc tcnt, so as not lo carry the contagion 
of dcath into thcir tcnts. Thcrc is a similar custom among 
thc Mnasära and thc Ait N^jcr. Among thc Ait Wardin, 
if pcrsons who have attcnded a funcral do not go from thc 
cemctcry to thc house of mourning, thcy must walk about 
for a while before cutering thcir own dwcllings. At Fcz 
the fcmalc guests, after leaving the house of thc dcccascd, 
must not entcr any other housc on thcir way home, lest 
somebody there should die. 

Before leaving thc cemetery the family of the deceased 
may have to settle with persons who have performed some 
particular function at the funeral. In towns the sextons, 
scribes, and professional bearers are paid for their services. 
The same is the case with the profcssional wailing-women 
at Mazagan, 1 but not among the Ulâd Bû'äzîz. In the 

1 Hired wailing - women are also mentioned by Diego de Torrcs, 
Relacion del origen y sucesso de los Xarifes (Sevilla, 1586), p. 263 ; 
Pidou de St. Olon, The Present State ofthe Empire of Morocco (London, 
1695), p. 53 ; Windus, A fourney to Mequinez (London, 1725), p. 52 ; 
Brailhwaite, The Hisiory of the Revolutions in the Empire of Morocco, 
upon the Death of the late Emperor Muley Ishmael (London, 1729), 
p. 364 ; Höst, op. cit. p. 117. 
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country the scribes are paicl among ncarly all the tribos with 
whose funeral customs I am acquainted. Thc Igl/wa, 
howevcr, make an exception, whilc among the AmanQz they 
in somc cases receive a small sum of moncy but in olhcr cases 
nothing. In Dukkâla I was told that there are scribes who 
refuse payment, because every scrvicc rendercd a dead 
person gratuitously will be rewarded by God. In some 
tribes the sextons are or may be paid, even though they do 
not claim any wages (Bni ‘Äros, Andjra, At Ubâ|}ti), but 
these cases seem to be rather exceptional; and there arc no 
hired bearers in the country. The washers of the body are 
paid in towns and many placcs in the country-(Bni ‘Äros, 
Andjra, Hiâina, Ait Sâddën, At Ubâliti, Ail Wäryâger), 
but in other placcs thcy do their work gratuitously (Ulâd 
Bû'äzîz, Igliwa, Amanüz, Aglu). Among thc Ait Wäryâgcr 
the clothes of thc dead pcrson arc taken to thc ccmctery and 
given to the fqï and the other scribes, who scll thcm 011 the 
spot and divide thc money they get for thcm, as. wcll as l'hc 
othcr moncy given to thcm by thc family. Thc latlor arc 
afraid of using thcm, said a man from a ncighbouring iribc, 
the Ait Temsâmän, but among his own pcoplc thcrc is no 
such fear. Very frcqucntly the ciothcs of thc dcccascd arc 
given away in charity or sold. 

When all other persons havc left thc cemetcry thc fqi 
remains there to perform an important function. On thc 
first night the dead person spends in his grave—called 
lïlf l-wqhd$nîya, or “ the night of solitude ”—he is supposcd 
to be visited by angels, who come and examine him and, if 
they find fault with him, punish him by flogging. At Fez 
these so-called mläih swäl, or “ angels of asking ”, are, in 
agreement with the general Muhammadan belief, said to be 
Sîdna • Nâkir and Múnkir, but most people speak of the 
former only. The scribes of Dukkâla arc somewhat un- 
certain as to their number ; I was told that the shäb s-swql, 
“ the friends of asking ”, may bc three or two or only one— 
who can know ? But the questions were said to be asked 
in the grave, and the punishment inflicted, by Sîdna ‘Azrain, 
that is ‘Azrä’Il, the angel of death, mentioned in the Koran 
under the title of malaku 'l-maut, who comes to a man at the 
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hour of death to carry his soul away from thc body. 1 The 
same popular belicf is found elsewherc (Tangier, Aif 
Wäryâger); at Marrâksh I was told that the angel 'Azrain 
cxamines the dead in their graves and, if dissatisfied with 
the answers, beats them with an iron rod. It is thus of great 
importance that the dead person should know how to answer 
the questions put to him, and it is in order to instruct him in 
this that the fqï remains at the grave. He bows down over 
it and, in giving his instructions, addresses the deceased as 
the son or daughter of such or such a woman, mentioning 
the mother’s name oniy. The answers may before the 
interment have been written on a paper, and this so-called 
msdula put underneath the dead person’s head when he was 
buried, but this does not make the oral instruction of the 
fqï superfluous. He should answer his examiner thus : 
Allâhu rabbï wä l-islâmu dïni wä l-ka'batu qiblätï wä 
l-qor'ânu imämï wä Mûhammädun näbiyï, “Alläh is my 
Lord and Islam is my religion and the Ka'bah is my qiblah 
and the Koran is my director and Muhammad is my prophet ’ ’ 
It is said that if thc dead man was a scribc the ICoran will 
givc thc answcrs on his behalf (Ulâd Bû'äzîz, Tangier, Ait 
Wäryâger) ; and that a man who has fallen in thc holy war, 
and a woman who has died in child-bed (Ait Wäryâger), as 
also a person who has dicd on a Thursday after ‘â$ar or on 
a Friday (Tangier), will entirely escape the examination in 
the grave. On the other hand, the absence of burial, for 
example, in the case of a person who has been drowned, 
does not exempt the dcceased from examination on the first 
night after his death. 

In some parts of the country I found the belief that the 
dead person is examined on the first night, even though he 
still remains in his homc (Ulâd Bü'äzîz, Ait Wäryâger). 
Among the Iglfwa there was a woman who spent the night 
in the room where her mother was dying. In the middle of 
the night ‘Azrain came and examined the mother and found 
that she was a sinner. He beat her with his iron rod until 
she became ashes, but then he poured a little water on the 
ashes and she became herseîf again; and hc wcnt on 
1 Koran, xxxii. 11, 



466 


RITUAL AND RELIRF 1N MOROCCO 


t'HAI’. 


maltreating- her till the hour of thc morning- prayer. Thc 
daughtcr saw all this, and was so frightcncd that her hair 
turned whitc. 

The burial may put an end to ccrtain tahoos and be 
followed by a funeral banquet on thc samc day. Among the 
Ulâd Bú'äzîz, if a person dies in the morning, nobody in the 
village should make a fire or eat or work until hc is buricd, 
with the exception that in the tent of his family a loaf of 
bread is made and givcn to the childrcn to cat beforc the 
burial “ in order to rcmovc the earth from the mouth of the 
dead person ” Again, if he dies after ‘âsar thc inhabitanls 
of the other tents may make a fire, but not thosc of his own. 
Whcn the peoplc come baek from thc cemctery thc family 
are supplied with sêksû and meat or fowl by ncighbours, and 
they all eat together. If any portion of this food is left it 
is not taken back to the tcnt from which it was brought, but 
is thrown away at some place outsidc Lhc villagc. On Ihis 
occasion the family of the clcceascd prcparc no food. But if 
the burial took placc in thc cariicr part of thc day (hcy givc 
in the evening a suppcr, called n-ngH, to thc scribcs atul ihc 
men and women of thc villagc, and if it took placc at night 
they give the suppcr on the following cvcning. Thc sêksiï 
served on this occasion must not havc bcen cookcd morc 
than once—otherwise it is usually cooked twicc—Icst some- 
body elsc should die beforc long. On the same night thc 
scribes recite the whole Koran in thc tent. A scribc bclong- 
ing to the Ulâd Fraj in Dukkâla told mc that if the funcral 
supper is omitted the dead person’s mouth will be full of 
earth. 

In the Hiâina, also, no work is done in the village until 
the burial is over, but there is no prohibition of making a 
fire or eating previous to it. On the return from the cemetery 
thc people are entertained in the house of mourning with a 
meal, partly consisting of food brought by the condolers. 
The tä'âm ( sêksû ) with meat which is served on this occasion 
should be prepared by old women who have not defiled their 
fingers by scratching their faces. The scribes who read the 
Koran are served first, and money is given to them. 

Among the Ait Sâddën no food is prepared in the house 




XX 


DEATI-I 


467 


or tcnt whcrc the dcath occurrcd bcforc thc burial, unlcss 
it is postponed till thc following morning and thcre are little 
childrcn in the family, in which casc some brcad is madc for 
thcm ; but nobody else must eat of this bread. In the othcr 
households of the village food may be cooked before the 
burial; but the villagers refrain from work cven after its 
conclusion, till the cnd of the day, and it is believed that if 
anybody worked before then he would have to suffcr for it. 
On the rcturn from the cemetery thc people bring food to 
the family of thc deceased, who partake of it together with 
those who brought it and the guests from other villages. 
But on the evcning of the same day or, if thc burial took placc 
in the morning, even as early as ‘âfar, the dcad pcrson’s 
family cntcrtain the other peoplc with sêksû and meat. 
This meal is callcd aslam uwâhal , “ the gulp of earth ”, 
bccausc the dcccased is supposcd to have a bitc of it and, 
if it is not servcd, to havc a bite of carlh instcad; hencc his 
family arc anxious to servc it at an early hour. Thcrc is 
mcrit in partalcing of this mcal; but many peoplc ncvcrthc- 
lcss abstain from it for fcar that it might havc bcen preparcd 
by somc woman who has scratched hcr facc, although no such 
woman ought to havc had anything to do with the preparation 
of it. No tca must bc drunlc on this occasion, bccausc tca 
mcans pleasurc. Poor pcople who cannot afford to cntertain 
thc villagers with a suppcr in their home simply send a 
dish of sêksû to the mosque of the villagc, unless they are 
so destitute that cven this is bcyond their means. Among 
the Ait Warâin, also, a funeral meal, consisting of sêksû and 
meat, is generally servcd in the housc of mourning, but tea 
is avoided, Among the Ait Yiisi, as we have noticed in 
another conncction, all grinding of corn is forbidden on the 
day of death, and also on the following day if the burial has 
to be postponed till then ; and this prohibition refers not 
only to thc dead person’s own villagc but to neighbouring 
villages as well, if inhabited by relatives. 1 

Among thc At Ubâhti no work is done in thc village, and 
the family of the deceascd neither make a fire nor eat, before 
he is buried. But on the evening of the day of the burial 

1 Supra , ii. 245. 
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they entertain all the men of the villago with n moal con- 
sisting of siksil with the mcat of a shcep or goat which has 
been slaughtercd for the occasion. This aupper is called 
aménsi " thc suppcr of earth ”, and the dead pcrson is 
also supposed to partakc of it. Among thc Iglfwa thc family 
of the deceased give a meal, consisting of a kind of hard 
porridge called tarwait (in Aglu, where it is not served at 
funerals, callcd tagûlla ), either in their house or in the 
mosque of the village ; but there are pcrsons who do not 
like to partake of it, considering it forbidden food. The 
family themselves are too sad to eat on this occasion. For the 
same rcason, I was told, they refrain from making butter 
of the milk obtained on the day when the death occurred ; 
it is not allowed to curd but is drunk frcsh. 

In many placcs, on the other hand, thcrc is no gencral 
funeral banquet after the burial on thc samc day. In 
Andjra and among the Ait Wäryftger thc family of the 
deceased, if in good circumstances, may ask thc scribcs to 
come back to the house to rccitc thc fêdya or to make 
recitations from the Koran or even to read thc wholo of it 
during the night, and a meal—in Andjra callcd f-fä'âm <j[e 
'äfa l-qbar —is givcn to them ; but' this mcal forms part of 
their fee. Nor is there any funeral meal with invitcd gucsts 
among thc Ait Temsâmän, Bni ‘Äro§, or Amanüz, nor at 
Tangier or Fez. At Tangier the family of thc dead pcrson 
is in the evening supplied with food by friends, and has 
supper with them. 

At Fez, also, the persons who live in the house of thc 
deceased are the only ones who go back therc from thc 
cemetery. They are not allowed to eat anything but bread 
and honey till the evenîng, and then cooked food and tea 
have to be brought or sent to them by relatives if the deceased 
was a grown-up person, as in such a case no food must bc 
cooked and no tea made in the house either on the day when 
the person died or on the day whcn he is buried. Various 
other rules are observed at funerals by the pcople of Fez. 
Every mattress in the house must have its cotton cover 
(falmêtd) removed. The carpets ( erâbi ) on the floor must 
be repiaced by mats (jftsâir) brought from a mosque. Thc 
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peoplc must not drink watcr from tbe bowls ordinarily used 
for this purpose, but from chcap carthcnwarc vcsscls specially 
bought for this occasion. Aftcr the eating of bread and honcy 
they must not wash their hands but should wipe thcm with 
a cotton handkerchief, the guests bringing with them their 
own handkerchiefs. The female guests come to the house 
dressed in simple white clothes and wearing no ornaments; 
and if any woman happened to have ochre painted on her 
cheeks, she had to wash it away before she went there. They 
must not remove their hîyäk (sing. hâyëk') on entering the 
house, as they do on other occasions ; and they are not 
called htâfar, which is the name given to women guests at 
weddings and other family feasts, but m'dzzïn, “ condolers ”. 
The ordinary habits of life are thus changed in various 
respects at a funeral. And what is done then may have to 
be strictly avoided at other times. 1 

After the day of burial there are still various customs and 
rites observed in connection with the deceased. At_Fez the 
mats brought from the mosquc are icft on the floor for three 
days, thc day of death included. During the same period 
nothing must be removed from the housc of mourning, 
except the dead body itsclf and whatever is required for the 
burial ; and any gucst who was in thc house on the night 
after the death occurred must spend therc the two following 
nights as wcll. I was told that if these rules arc not observed 
somebody else in the house will die beforc long. The Ait 
Warâin, again, maintain that if a guest who was in the 
house when the person died and who remained overnight 
does not spend there the two following nights also, he will 
carry thc bas with him to his own home. Among the Ait 
Sâddën any woman who is staying as a guest in a house when 
somebody dies there must spend the following three nights 
in the house, lest the bas should affect her or some other 
member of her family. The Amanüz consider it bad if a 
guest in simiiar circumstances does not remain till the 
third morning after the burial. The Shlöh of Aglu 
say that anybody who was present at the death of a 
person and does not spend the three subsequent nights 
1 See supra, i. 602 sg. 
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in thc room whcrc thc clcath took placc will tlrcam of 
tho dcceascd. 

At Tangicr Lhcrc is a prohibition of cooking food and 
making tea, at any rate for grown-up pcoplc, in thc house 
of mourning during the firsL three days aftcr thc day of 
burial. Food is thcn brought therc by fricnds, who also 
themselves partake of the meals ; but nobody comcs on thc 
fourth day, the evening of which is therefore called lïlf 
I-wahdânîya f dâr l-mîyif, “ the night of solitude in the 
house of the deceascd The cooking of food in the housc 
of mourning is likewise prohibited for those three days among 
the Bni ‘Äros and in Ändjra. In all these cases, however, 
the general prohibition of cooking does not prevent the pre- 
paration of the siksû which is served at the grave or in thc 
mosquc on the morning of the third day. 1 Among the 
Amanüz no food must be coolccd in thc house on thc day of 
burial and thc two following days, ncighbours providing 
the family with food, and I was told of a simtlar Ltiboo at 
Amzmiz. Thc AiJ Wäryâgcr refrain frorn making stksil 
and bread with ycasl during thosc days. A( Fok lca must 
not bc preparcd in the house of mourning for thrcc days, 
among thc Ait Warâin not for seven days. Among thc 
Mnâsära, whilc the othcr villagers makc a firc as soon as thc 
deccased has been buried, his family werc saicl to rcfrain from 
doing so for a day or two aftcrwards. In Dukkâla the 
family in many cases preparc no food for some days aflcr 
the burial, their neighbours supplying thcm with meals ; 
they were said to be too sorry to think of food. Among the 
At Ubâhti the family are for six days after the funeral supper 
entertained by relatives or friends in the tents of thc latter. 

For some days after a death the family of the decaased 
do not wash or change their clothes and the men refrain 
from having their heads shaved (Dukkâla [among the Ulâd 
Bú'äzîz, however, the men were said not to abstain from 
shaving], Amzmiz, Iglfwa); among the Bni ‘Äro? and the 
At Ubâ[iti these abstinences last for seven days, and among 
the latter, if the death had been caused by violencc, for a 
month or two or three months. The family also abstain 
1 See tnfra, pp. 475, 477. 
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frotn work for ihroo (Andjra, Bni ‘Äro§, Igliwa, Amanüz) 
or a fcw tlays (Aglu) ; among ihc Igliwa thcy wcrc saicl to 
do no work for thrcc days because they havc for this period 
to reccive condolcrs. Among the Ait Sâddcn sexual intcr- 
course is for some days avoided in the house of mourning ; 
and for sevcn days nobody in the whole village is allowed to 
use henna, antimony, walnut root, or soap. This rule must 
be observed even on the death of a Iittle child ; and it is 
believed that a transgression of it would be attended with 
very serious consequences for the transgressor. 

There are mourning taboos of a longer duration. Among 
the Ulâd Bú'äzîz the nearest female relatives of the deccased 
—a mother, grandmother, daughter, and sister—mourn for 
a period which is not dcfinitely fixed, but may last for a 
month or two or only fifteen days. During this time they 
rcfrain from washing and changing their clothcs, from 
washing their faces (though they may wash their hands), 
from having matrimonial intcrcoursc, and from using 
cosmetics, When thc mourning is at an end women from 
othcr tents in thc village comc and wash the mourners and 
their clothes, paint thc palms of their hands and thc tops 
of thcir fcct with henna, and smcar thcir tccth with walnut 
root. For about thc samc pcriod thcrc must bc no wcdding 
in thc family. But I was also told in Dukkâla that no 
wcdding must bc celebratcd by a near relative of the deceased 
within forty days, and ihe same rule is observed in many 
other places (Fez, Tctuan, Tangier, Bni ‘Äros, Sâhel, Ait 
Wäryâger, Ait Warain, Amanüz). Among the Ait Wäryâger 
therc must be no wedding in the whole village; and at Fez, 
if a relative of the deceased marries shortly after the forty 
days have passed the wedding must be quiet, without music, 
and the women are not allowcd to wear thc usual head 
ornaments. At Tangier for forty days after the burial the 
family must not wash their cloth.es, nor use cosmetics, nor 
whitewash the house, nor have any music there, nor attend 
a wedding, nor visit their fricnds ; these rules also refer to 
relatives by affinity and are often observed cven by unrelatcd 
intimatc friends and their families. On the death of a little 
child, however, the period of mourning is reduced to somc 
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fiflcon or twcnty days. Among various Irilics liic fatnily of 
thc dcccascc! must for forty days refrain from ehnnging thcir 
clothes or washingthem, at lcast with soap (Andjra, Sâhiol, Ait 
Wäryâgcr, Ait Warâin, Amanüz), the mcn frorn having thcir 
heads shaved (Andjra, Ait Wäryâgcr, Ait Wardin, Amanüz), 
and the womcn from using cosmctics (ibid ., Bni 'Äros). 

Among the Ait Saddën the nearest rclatives of thc 
deceased—parents and children, brothers and sisters—mourn 
for about a year on the death of a man. During this period 
the men abstain from shaving, the women from the use of 
cosmetics, and both sexes from washing their clothes. No 
wedding must be celebrated by the mourners, and while the 
men may be present as passive spectators at weddings held 
by other families in the village, the women must not go thcre 
at all. But the period of mourning may last cven longcr 
than a year ; I heard of a woman who had nol yct washed 
her clothes although hcr mother had bcen dead for more 
than three years, And if a man has been killcd--though not 
if he has been killed in war, which is rcgardcd as oquivalcnL 
to natural death—his family must mourn for him until 
revenge has bccn takcn or blood-moncy has bccn acccpted, 
in case the family was not strong enough to avenge thc death 
of its member. If blood-moncy is acccptcd bcforc thc 
usual period of mourning has come to an cnd, that period 
is not shortened thereby ; whercas if revengc is takcn, thc 
mourning ceases at oncc, independently of the time it has 
•lasted. The family wash their clothes, the men have their 
heads shaved, the women paint themselves with henna, 
antimony, and walnut root and trill the agârît, and thc 
avenger of blood smears both his hands with henna to the 
wrists, and a feast is given to invited guests. Again, if a 
woman dies the women of the family mourn for her also 
about a year, though the mourning is often less strictly 
. observed, and in the case of a sister is frequently of shorter 
duration than on the death of a man ; and the men of the 
family mourn only for two or three months or even less. 
The mourning for a child is the same as that for a woman, 
unless the child dies quite young; in such a case the mourn- 
ing may be shortened to a couple of weeks, though it generally 
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lasts longcr on thc dcath of a first-born child. Morc distant 
relativcs, such as cousins, mourn for a man pcrhaps thrcc 
or four months. 

A widow’s mourning (l-'ädda) lasts, according to the 
Muhammadan law, four months and ten days ; but in somc 
places in Morocco it has been reduced by custom to four 
months (Aglu, Ait Wäryâgcr), three months and ten days 
(Ait Wäryâger), or three months (Temsâmän, Bni 'Äros). 
Among the Ait Sâddën, on the other hand, her family would 
not allow her to re-marry until the period of mourning for 
a near relative, that is about a year, has passed, and her 
mourning is of a particularly rigid character. A widow who 
is pregnant by her former husband is nowhere permitted to 
marry until she has given birth to the child. 

Besides being prohibited from re-marrying, a widow is 
subject to various other rules during her period of mourning, 
She must refrain from the use of cosmetics and finery, and 
is not allowed to attend any wedding or other feast. She 
should be dresscd in plain white (Fez, Tangier, Ulâd 
Bû'äzîz, Bni ‘Äro?, Andjra, Ait Waryâger) ; she may be 
forbidden to leavc her home (Bni 'Äros, Andjra, Iglfwa, 
Amanüz, Aglu) or to take a bath (Andjra). Among the 
Ulâd Bû'äzîz she has to observe the same rulcs as the women 
who are mourning for a near relative. At Fez she cannot 
go to a hot bath nor leave her housc except on Fridays to 
visit the grave of her husband ; and should she go to one 
of her friends she would probably not be received, because 
her visit would be considered a cause of evil. At Tangier 
she can only leave her house on thc third day after the funeral 
to go to her husband’s grave together with the other women, 
and she must not see the face of any man belonging to her 
family ; if she is poor she may wash her clothes, but only 
with water without soap, and she must not speak about it. 
Among the Iglfwa and Amanüz and at Aglu she has to 
wear the clothes which she had on when her husband died, 
and if she washes them she must do it inside the house. 
Among the Igllwa she wears on her head a piece of the cloth 
out of which her husband’s shroud was made, partly covering 
her face with it; and I was informed that the same custom 
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also prcvails among Arahic-spcaking pcoplc in ihc nt'igh- 
bourhoocl of Marrâksh. Al Tangicr many witlows wcar 
thc shirt or clrawcrs or somc otlier garmonl bdunging lo 
thcir latc husband’s dress, or his rosary. 

There are evcrywhere not only taboos but ritos of a 
positive character to bc obscrved after thc day of burial 
has passed. In country places condolers continuc to comc 
from othcr villages and thc former ceremonies are rcpeatcd. 
Among the Ulâd Bû'äzîz the Iiazzfinât, or professional 
wailing-women, stay for thrce days outsidc the tent of 
mourning, at least if its inhabitants are fairly well-off, and 
whenever visitors come they begin to wail and rub their 
faces as before, the women of the family and the female 
visitors joining in the ceremony. Among the Ait Sâddën 
groups of women come from neighbouring villagcs, and whcn 
they arc at somc distance from thc housc or tcnt of mourning 
they begin to wail and scratch their faccs. When thc women 
inside hear thcir lamentations thcy go iato th<> yard and 
receive thc visitors with simiiar cxprcssions of gricf, but 
they do not rub thcmselves with cow-dung ancl othor cliri as 
on previous occasions. Malc condolcts also coiïU', in groujîs 
by themselves, but they are lcss numerous thau the women. 
Among the At Ubâhîi thc womcn of thc dcceased persou’s 
family were said to wail and rub thcmselvcs with dirt for 
seven days. 1 

At Fez, if the deceased was a well-to-do man, somc scribes 
come to his house every morning for three days aftcr the 
funeral and rccite there some portions of thc Koran for about 
half an hour. At Tangier there are no such rccitations in 
the house of mourning, but on the three mornings following 
the day of burial scribes—or it may be a single scribe only 
—will go before sunrise to the grave and recite there the 
yâ sïn or the fabârak as well. The men belonging to the 
dead person’s family also visit the grave on these mornings; 
in summer they pour watcr over it on thc third morning, 
and the women do the same in the afternoon. The family 

1 Leo Africanus says {oj>. cii. ii. 453) that the " hcalhenish super- 
stitions’’ of the low-class women at Fez “ continue for seuen whole 
daies togetlier ”. Cf. Höst, op. cit. p. 117. 
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thcn visit ihc gravc cvcry clay Lill thc foilieth day, cxccpt 
ihc widow of thc clcccascd if he was a marriecl man, — 
who has to stay at homc. In Andjra and atnong thc Bni 
'Äros, 1 the Ait Wäryâ^cr, and the Ait Temsâmän sctibcs 
likcwise make rccitations from thc Koran at thc grave on thc 
first thrce mornings after the burial. In Andjra, afler they 
have gone away, thc womcn come there and weep and pour 
water on the grave ; and on the thtrd morntng thc scribcs 
are entertained with kûsksû and meat either in the mosque 
of the village or at thc grave, a meal called t-tä l âm de 
l-mldzmïn, “ the food of those who must ”, that is, the 
scribes who must go and read at the grave. Among the Bni 
‘Äros thc men of the dead person’s family pour water on 
the giave on the third morning when they come and entcrtain 
thc scribcs with the kâsksû l-mldzmïn. Among the Ait 
Wâryâger, also, water is poured over the grave on the third 
day, and the scribcs are thcn entcrtained with biead and 
mcat in thc housc of mourning aftcr finishing thcir rccitations. 
In thc tlidina thc scribes, accompanicd by other grown-up 
men, go lo Lhc gravc and read theic on ihe morning after thc 
burial. Aftcr this a mcal consisting of sîksû with mcaL is 
servcd to thcm in the house of mourning; this mcal is called 
sbah l-qbar, 11 thc morning of thc gravc”. 

Cercmonial cating forms a conspicuous featurc of the 
ritual following the day of burial. In thc tüâina a suppcr 
callcd ‘dtaf l-qbar , “ thc supper of thc gravc ”, is on the 
evcning after that day given in the house of mourning with 
the fqï and scribes and other pcople as guests. On the ncxt 
morning the women and children go to the grave, taking 
with thcm figs and small loaves of bread called bûHyar, 
which they eat at the grave in company with the poor who 
have assembled there This is called t-fëfrêq, “ the distri- 
bution ". The women and children also bring with them 
stones, with which they make rings round the grave. 

Among the Ulâd Bû'äzîz the women and children of the 
dead person’s family likewise visit the grave on “ the third 
day ”, the day of burial bcing counted as the first. They 
put on the top of it thin round loaves of brcad, madc with salt 
1 Cf. Michaux-Bellaire, op, cit. p. 142 (Habt) 



RITUAL AND RELIEF IN MOROCCO 


CltAP. 


476 


bullor {stnni) attd ihcrefore rallcd If-Msémmeu t and jiiirlako 
of thom togcther with anyhody olso who is presont. I was 
told that 110 mcn. take part in this ccrcmony, callod t-tfrcq ; 
but at Mazagan the food, also including ordinary bread and 
dried figs and dates, which is taken to the grave by the wornen, 
is partly distributed to poor pcople of either sex who come 
there to eat with them. 

Among the Ait Sâddën, if the deceased was a married 
man his widow, and otherwise his mother, sister, or aunt, 
goes on the same day to the grave with dried figs or, if she 
has none, two or three loaves of bread, and distributes them 
there to the children whom she has asked to go with her; 
but if there is no near female relative of the deceased this 
rite is not observed. Among the Ait Yúsi a " supper " 
(imênsi) is then given in the house of mourning, as has bcen 
said in another connection. 1 There are similar customs 
among the Shlöh on the third day, which, however, may 
also be the third day after the clay of burial. At Amzmiz 
brcad and dried fruit are distributcd at the grave ; sorne of 
the people present eat it there, whcrcas others takc it with 
them to their homcs. Among the Igiïwa sêksû, oflen a 
considcrable quantity, is takcn by thc family of the deccasecl 
to the mosque of the village, whcrc it is catcn by the othcr 
villagers, the family themselvcs aftcrwards having their 
meal in their own house. Bul onc dish, with meat and salt 
butter though without gravy, is takcn to the grave by woraen 
and children for the so-called imensi n wad immûtn , " the 
supper of the dead one In Aglu thc family of the 
deceased have a meal, chiefly consisting of sêksú, in their 
house with friends as guests, and entertain the scribes in 
the mosque ; but if they are well-to-do and have engaged a 
band of scribes to recite the whole Koran at the grave, the 
meal is served there. Among the Amanüz, on the third 
morning after the day of burial, a meal of slksû with meat, 
called Ima'rûf , is given at the grave to scribes and poor 
people ; the scribes make fâtha, but there are no recitations 
from the Koran. Among the Ai| Wäryâger, on the same 
morning, the women of the dead person’s family offer iuzan 
1 Suj>ra, ii. 248. 
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—that is, porridgc madc of pounded barley boiled in water 
and mixcd with salt butter—to the pcoplc who come lo thc 
grave, without eating of it themselves ; and it is believed 
that if no mcal were given at the grave the deceased would 
have earth in his mouth. The scribcs, however, do not 
partake of this meal but, as said above, arc entertained in 
the house of the family after they have finished their reading 
at the grave. Among the Bni ‘Aros the women of ihe 
family, accompanied by women friends, go in the afternoon 
of the same day to the grave and give bread and dried figs to 
all who gather there. 

At Tangier, on the third morning after the day of burial 
before sunrise, the men of the dead person’s family take to 
the grave sêksû, which is eaten there by the scribes and other 
persons present, especially poor people, and a little of it is 
also thrown on the grave to be eaten by birds and insccts, 
which is considered to confer merit on the deccased ; but 
the men who brought it do not partakc of thc meal. This 
rite is called nhär t-felt'îyäm, " the third day ”, or $boh 
l-qbör , " thc mornings of the graves ”, Thc womcn say 
that if it is not obscrved thc mouth of the dcad pcrson will 
bc fillcd with carth. On thc samc day in the aftcrnoon 
about ‘dfar thc womcn of thc family go to the gravc with 
bread and figs or raisins and distribute them to the-poor 
and other pcople who arc gathercd thcrc, eating nothing 
thcrcof themselves. This is called t-t'frëq , or “ the distri- 
bution ”, They also put a iittlc of the bread and dried fruit 
into the earth at thc head of the grave to be eaten by the ants; 
it is as though the dead person ate it. They sit down round 
the grave and chant two or three hundred times, Lä ilâha 
illa lläh , adding after each hundred the words, Seiyidunä 
Mûhammädun sâlla llâhû 'aléihi wâ sälläm. 

At Fez there is also a ceremonial meal on the third day 
after thc day of burial. The female relatives of the deceased 
living in other houses bring to the house of mourning small 
tables ( miâdi ) loadcd wilh food, one from cach house. In 
the middle of thc tablc ( mîda ) therc is an earthenware dish 
(tâjïn) containing boiled meat or fowl, round the dish there 
are loaves of bread, and over all this there is a conical cover 
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( 'mkeb ). Thc tablcs arc brought to thc houae nftor 'â$ar. 
The women who bring thcm arc first entertainci] with tea, 
and the food is thcn partaken of by all thc wonien present. 
This meal is called lä-'sa di dâr g-gnAza, “ the supper of the 
house of thc funcral Thc women visitors rcmain in the 
house overnight and go away on thc following morning aftcr 
they have had their breakfast, Early on the samc niorning 
the family of the deceased send sêksä to the grave, where it is 
eaten by the poor who have assemblcd therc. This meal 
given to them in charity is supposed to bcncfit thc dead 
person. It is called 'äMf l-qbar , "the supper of the gravc ”. 

Among the Mnâsära nothing is eaten at thc grave until 
the seventh day, the day of burial being countcd as thc first, 
when bread and dried figs are distributed thcrc to scribcs and 
poor people ; and I found the samc custom in the village 
1 -Huawîyën in the G-arbîya. Among thc At Ubâhti thcre 
is likewise no ceremonial mcal after thc day of burial ur^til 
the sixth day. An animal is thcn slaughtcrcd and a mcahöf 
siksû with meat is servcd in thc tcnt of thc; family, whcrc tio 
food has becn partaken of sincc thc amänsi ufyl ; and now 
tca is also drunk in thc tcnt, for the first tirnc sincc the dcath 
occurred. 

Certain rites are oftcn pcrformcd on thc fortieth day 
after-the burial. 1 At Tangier tlic morning and aftcrnoon 
ceremonies of thc third day are again repcatcd at the gravc 
on nhâr 1 -drbd‘in. Among the Bni ‘Äros scribcs rccitc 
there in the morning the yä sîn, and sêksû or only brcad 
and figs are offered to everybody present. Among the Ait 
Temsâmän scribes are likewise asked to makc rccitations at 
the grave and are entertained with sêksû or bread and meat; 
and afterwards the women of the dead person’s family 
distributc there bread or dried figs to poor people and children 
and also pour water on the grave. Among the Ait Wäryâger 
there is reading both at the grave and in the house of 
mourning. The famiiy slaughter a goat or sheep or a small 
ox and offer some of the meat together with bread at the 
grave ; on this occasion neither the members of the family 

1 See also Meakin, The Moors, p. 384; Emily, Shareefa of Wazan, 
op. cit. p. 156. 
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nur thc scribes eat anything, but after reciling a chapter of 
thc Koran thc lattcr go to thc house ancl arc cnlertained 
thcrc with foocl. In Andjra rccitations arc madc in thc 
mosquc on the fortieth day and a mcal is scrved there for 
thc scribes, but therc is no distnbution of food at the grave. 
Among the Amanüz sêksû with meat and vcgetables îs on 
thc samc day scnt to the mosque to be eaten by the scribes 
and schoolboys and poor people ; this mcal is called " the 
Ima'rûf of the person who died forty days ago And 
when the stones and thorny branches which were placed on 
the grave after the interment are rcmovcd four months and 
ten days afterwards, scribcs are called to the house of mourn- 
ing to recite the súlka ; they are then entertaincd thcre with 
sêksü and mutton, while thc same kind of food is offcred to 
the other people in the mosque. 

There is somctimcs a cercmony about a ycar after the 
dcath took place, in thc same month though not neccssarily 
on the same date. At Tangier a fathcr’s or a mothcr’s dcath 
is thcn commcmoratcd by the childrcn, who invitc scribcs 
to the house to rccitc eilhcr the grcat or Lhc small Jédya and 
cntcrtain thcm with a meal. Among the Ait Sdddcn thc 
complction of the long period of mourning, lasting for about 
a ycar, is immcdiatcly followed by a fcast. Thc suppcr thcn 
givcn, sirnply callcd imëvsi, “ thc suppcr ”, is considcred 
cvcn morc obligatory than thc aslam uwâ 1 }al on the cvcning 
of thc day of burial; the latter may bc omitted by poor 
people, but even the poorest family is expected to save 
enough to procure what is required for thc imënsi. This 
feast is accompanied with recitations from the Koran made 
by scribes, or at least by one scribe, at the grave. If thc 
scribes arrive before 'âsar and the cemetcry is not too far 
from the village, the reading at the grave precedes the supper, 
but otherwise it takes place on thc following morning. 
Besides the scribes all the villagers — men, women, and 
childrcn,—as also invited guests from neighbouring villages 
and relatives living elsewhere, are piesent at the feast. The 
skin of the sheep slaughtered for this occasion is given to the 
scribes, who are besides, as usual, remunerated with money. 

The graves of the dead are visited on other occasions 
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besidcs those alrcady mcntioncd. At Fez thc relativcs of 
the dcpartcd go to his grave on thc first thrce Fridays sub- 
scquent to his burial, unless it took placc on a Thursday, 
in which case the grave is not visited on the day after hut on 
the following three Fridays. They lay on thc grave myrtle 
sprigs, flowers, mint, and onc or two palm leaves (Jrid ). 
The nearest relatives also afterwards visit the gravc on 
Fridays, though it is not necessary that they should do so 
every week. On these later occasions they take nothing 
with them to the grave ;' but the men recite there something 
from the Koran, and the women ask God to be merciful to 
the departed. 

At Tangier the members of thc deceased pcrson’s family 
are expected to visit the grave every Friday or Thursday 
afternoon after 'â$ar, unless they are prevcnted from doing 
so by some cogent reason ; the men go there by prefercnce 
in the morning and thc women in thc aftcrnoon. Thcy put 
myrtle sprigs on the gravc ; and the yä sïn, thc fabârak , or 
the süratu 'l-ifrläs, is recitcd thcre on thcsc occasions, thc 
last-mentioned chapter cleven times. To visit the gravcs 
on Fridays or Thursday afternoons is in fact a vcry widc- 
spread custom (Tetuan, At Ubdhîi, ctc.). 1 In Andjra 
and among the Bni ‘Äros myrtle sprigs arc put on thc 
grave, and recitations are often made thcre; and among 
the latter the grave is watered. Among thc Ulâd Bû'äzîz 
the headstonë (Jâhêd) is smeared with a mixture of henna, 
water, and dried and pounded roses and pinks, particularly 
at the grave of a woman ; and sometimes the visitors bring 
with them one or two scribes, who read there and receivc 
in return bread or money as saddqt l-mîyit , ‘‘ alms of the 
dead person Among the Ait Temsâmän and the Ait 
Wäryâger the graves are visited by women, rarely by men ; 
and among the latter bread or figs are given to people found 
at the cemetery, or water is poured at the head of the grave. 

1 See also Addison, West Barbary (Oxford, 1671), p. 206 ; Pidou de 
St. Olon, op. cit. p. 53 ; Braithwaite, op. cit. p. 365 ; de Chénier, The 
Present State of the Empire of Morocco, i. (London, 1788), p. 292; 
Doutté, Merrâkech, p. 364 ; Idem, Missions au Maroc—Ett iribu, p. 85 
(Ait Wauzgit). 
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Among thc Ait Sâclclcn the graves of relatives are visited on 
Fridays chiefly by woraen somewhat advanced in years, 
but not vcry frcquently and only for a year or even a shorter 
time after thc death of their fricnd. The Ait Warâin do not 
consider it vcry obligatory to go to the graves of relatives on 
Fridays ; and among the Iglfwa most people do not care to 
visit them at any time. Among thc Amanüz graves are 
visited on Friday and Monday ; aL Aglu on Monday and 
Thursday; among the Ntifa, according to M. Laoust, on 
Monday. 1 

On the ‘äSâra day much attention is bestowed on the 
dead. At Tangier bread and dried fruit or money are dis- 
tributed in charity at the grave, watcr is poured on it or 
given to the poor, and small earthenware bottles ( brirdät *) 
are bought at the market-place and prcscnted to children by 
parents whose own children have died, one bottlc on behalf 
of each deceased child. At Mequinez such bottles arc not 
only given in charity but also, iîlled with watcr, placcd on 
the graves, so that the dcad, I was told, shall be ablc to 
qucnch their thirst on thc day of rcsurrcction. At Mazagan 
thc ccmctcry is on thc 'âhtra morning visitcd by practicaüy 
all thc town, thc scribes of course includcd. Water is pourcd 
on the gravcs, and bread and dried fruit arc given to thc 
poor and to thc scribcs, who also rcceive money for their 
recitations ; and thcse alms are given cven by people whö 
have no relatives buried in the graveyard. At Demnat I 
saw thc graves being watered on the same morning, and 
dried fruit and money are then distributed to thc poor. The 
same is done at Amzmiz, where myrtle sprigs and henna are 
besides strewn on the graves ; and at Marrâksh, too, the 
gravcs are watered and strewn with myrtle on that morning. 2 
At Fez some people pour water on the graves of their 

1 Laoust, Êtude sur le dialecte berbêre des Niifa (Paris, 1918), 
p. 309. M. Mouliéras states (Le Maroc inconnu, ii, [Paris, 1899], p. 
426) that while the southern Jbâla visit their graves on Friday, the 
northern ones do so on Monday and Friday. I have not found the latter 
statement confirmed with regard to the Jbâla of Andjra and the Bni 
‘Aros. 

®‘For the visiting of graves at Marrâksh see also Douttc, Merrâkech , 

p. 364 sq. 

VOL. II 2 1 



482 


RITUAL ANU BELIEF IN MOROl'CO 


f’UAl', 


deceascd rclatives on the 'ätâra day, but it is not tho {jeneral 
custom to do so. 

In many country placcs ihcrc are similar rilos on tho 
'äiâra day. Among the Ulâd Bû'äzis thc family of tlu> 
deceased go to the grave carly in the morning and dislributo 
there bread and dried figs, dates, and v/alnuts as alms on 
behalf of their dead friend, and pour water on the gravo ; 
and if there is a scribc among them he will read something 
from the Koran. They distribute similar alms and watcr 
at the market; and if the deceased was a child the parcnls 
buy small earthenware jars and give them to children both 
there and in the cemetcry, to fill with water and drink from, 
It is believed that the dead child will rcward the parents for 
ihese alms by offering them the jars filled with water on ihe 
day of resurrection. In Andjra and among the Bni 'Äros 
scribes make recitations from ihc Koran at thc gravcs, monoy 
is given them when ihey havc finishcd, hrcacl and figs arc 
dislribuled to all who are present, myrtle sprigs are laicl on 
the graves and watcr is poured on thc lattcr, in Andjra by 
childrcn who carry with them small carthcnware jars. It is 
said thal the pouring of water, the rcadiug of thc TCoran, and 
thc almsgiving will makc God merciful to the d«*]iarlod. 
Among the Ait Wäryâger, on thc 'äïûra morning, men aud 
women go to the graves of thcir dcad relatives ancl havc 
there a mcal of sêksü, bread, and figs ; but they only oaL 
food which has becn brought by others, not their own food. 
If there is watcr in the neighbourhood thcy also pour water 
on the graves. It is said that if alms arc not given in tho 
cemetery on this day, the dead will suffer from hunger and 
thirst and weep in their graves ; and should children thcn 
refrain from visiting the graves of their parents, they would 
be cursed by them. Among the Ait Warain water is on the 
same morning poured on the graves of deceased members 
of the family, dried figs are distributed on their behalf, and 
parents who have lost a iittle child give small jars ( tiqsrîyin , 
sing, taqsrih) filled with water to the children of poor peoplc 
as alms for the sake of the child. The Ait Sâddën, who havc 
the same custom, call these jars, which thcy buy at Fez, 
tiqllûHn (sing. taqllust) n 'aMra, and the water with which 
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they are filled (t»tnn n nblr Zcmsëui, " water of ihc wcü 
Zcmzem ” ; but they do not visit the graves on the ‘äiftra 
ilay, of which they in fact take littlc notice. The Ait Mjild 
watcr the gravcs on thc 'âifna morning and put dried fruil 
on the top of thcm to bc eaten by poor pcoplc. Among thc 
Ait Yúsi diicd figs and dates arc on that morning distiihulcd 
on behalf of deceascd incmbcrs of the family. The same 
is donc by the Amanüz and at least occasionally by the 
Igliwa ; they also give bread and moncy in charity and 
sometimes put myrtle sprigs on thc graves, and the Amanüz, 
but not as a rule the Iglfwa, pour water on them. In Aglu, 
I was told, there is no pouring of water, but bread, dried 
fruit, and rice are distributed. On the other hand, the At 
Ubâhti, hke the Ait Sâddën, do not visit their graves on the 
‘âiftra day. 1 

The gravos of dcccascd members of the famiiy arc also 
visilcd on thc twcnly-sixth (Tangicr, Andjra, Bni ‘Äros, Aij. 
Wiiryil^cr, Tcmsfimän, Amanfiz) or twcnty-sovenlh (Iglfwa, 
Aglu 2 ) day of Ranuu.liin ; on Ihe ‘Arafa day prccotling ihe 
Great Feast (Tangicr, Ail Witryilger, Tomsfimiin, Aii 
Sjitltlën, igliwn, Amanüz) or on the secoiul day of Llial feasl 
(Mnt 'Äms); antl sotnelimes at ihe J.iltle b'easl or tm Ihe 
tlay preceding il (Ail Sâddfm, Af IJbtibli, Ai[ Wiiryflger, 
Temsilmän) and at the múliïd (A[ Uhújjli, Ait Wiiryftger), 
Among the Ulfttl Tbi'azîz msfmmcn, or thin round loavcs of 
hread niade witli salt bultcr, arc at tho rcligious fcasts dis- 
tributcd in thc tenl to the ohildren of the farnily and other 
children as ‘‘ alms of the tlcad ” It shoulcl be addcd that 
a pcrson who visits a gravc must be clean. In Andjra I was 
told that if hc does not rcmovc his slippcrs bcfore cntcring thc 
ccmetery hc will have sorc fcct, that if hc is sexually unclcan 
hc will havc syphilis, and that he should be dresscd in his 
best clothes and on no accounl comc thcre without drawers. 

We have seen that, on thc expiration of the fast of 
Ramadän, fffra is in somc places also given on behalf of 
departed members of thc household. 3 Among the Ait: 

1 See abo Douttd, Merrâkech, p. 3Ö4 (Udja), 

2 See also ibid. p. 3Û5 (Marrúksh). 

8 Snpra, ii. ioo tgg. 
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Saddcn, when the mcn early in the morning take their fftra 
to thc mosquc, thcy at the samc time bring wilh them dried 
figs as sstfaqt, or alms, on behalf of cleceased relatives. They 
cxchange figs with onc another ancl also givc some to the 
boys and youths who have gatherecl therc ; or, cspecially 
if they are late, they throw their figs al people whom thcy 
find outside the mosque or anywhcre else. Nobody is 
allowed to eat of these figs bcfore his fêtra has bccn givcn 
away. The women likewise distribute figs or, in many cases, 
bread specially made for the purpose, but they do not take 
their alms to the mosque. 

There arc yet other occasions on which alms should be 
given on behalf of the dead, cither at their graves or otherwise, 
namely, when they appear to their living friends in dreams 
(Ait Wäryâger, Hidina), or when thc lattcr dream of figs 
or other kinds of dried fruit (Tangier, AiL Wäryftger). I11 
Andjra there is a belicf that if anybody drcams of a dcpartcd 
rclative, thc soul of thc latter has comc to him to complain* 
of the heavy punishment which God or his angcls ar« inflicling 
on him. Thc dreamcr must thcn givc alms in ordcr to rclievc 
him of his suffcring ; if his gravc is ncar, scribcs tirc askcd 
to go there and rcad, and kúsksú or-brcad or moncy is givcn 
both to the scribes and to poor pcople who como lo tho 
cemetery, At Fez, if a pcrson dreams of a dcad rclativc 
who appcars to him in a pitiable condition, sick or dressed 
in dirty clothes, he has to give charity to thc poor, Thcrc 
is the same custom in Tangier ; and if the deceascd complains 
of hunger and thirst some rgaif, or thin cakes of brcad made 
with oil or butter, and milk are sent to the fqi of a school to 
give to the childrcn, My friend Sîdi ‘Abdsslam was once 
told by his mother, living in that town, that her late husband 
appeared to her in a dream, saying that he was very hungry ; 
and she then took a dish of sSksú to his grave. Among the 
Ulâd Bu'äzîz, if anybody dreams of a dead person of another 
family complaining of hunger or thirst, he at once tells his 
dream to the relatives of the deceased, who give alms on his 
behalf. Among the Ait Warâin, if a member of the family 
of a dcad person is visited in his dreams by the spirit of thc 
Iatter who is sighing for the property he left behind, he goes 
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lo his gravc and ihrusts into the hc\'id part of it a peg taken 
from the tent whieh once belonged to the deceased ; the 
spirit of thc dcad man thus gets somcthing of that whieh he 
is longing for and will henceforth leave his living relatives 
in pcace. The Ulild Bû'äzîz havc another mcthod of 
getting rid of dead pcople troubling thcm in thcir dreams. 
If a deccased who appears to them gives them somclhmg it 
is good fSl ; but if hc comes empty-handed thc person who 
dreams of him gets frightcned, goes to some stone outside 
the tent, raiscs ît a little, mentions his dream with his mouth 
close to thc ground, and then lets down the stone to cover 
up the bas of the dream. This done, he addresses the dead 
person with the words, Häjârak iHdduk , “ May your stones 
(that is, the lähd) shut you up ” 

Some time after thc burial, but not until forty days have 
clapsed, the grave may be decorated with somc lcind of 
monumental masonry, if the family of thc dcceased can 
afford the oxpcnsc. At I r ez an upright whitcwashod Sâhed 
is crcctcd at the hcad, and in front of it is rnade a low wail 
(fiwîyff), likewise whilewashed, to enclose the gravc. The 
spaee inside llu> wall may be lefl covered with earth only, 
or it mny be paved with liles of differenl coiours. Tho 
Lihrd is orimmenled wilh an ongrnved areh (drftjruâsa) or, 
if thc flwtyfi surrounds more than one grave, with as many 
arclies as there are graves. It is oflcn inscribcd with an 
opitaph containing thc narae of ihc dcceased ancl thc datc 
of his dcath ; 1 but I wns told that if anybody rcads such 
an inscription his momory wiU be weakencd by it. Thcrc 
arc also gravcs with a hwîyeâ or a mosaic floor ( ’jéllîj) without 
a rfâhed, Thc tombs vary considerably both in lypc and 
sizc ; Figs. 137-139 show somc spccimens from Fez and 
Rabat. 2 Of tombs crccted ovcr the graves of saints I havc 
spoken in anolhcr conncction. 3 

Thcrc arc pcrsons who arrange thcir own funcral in 

1 Leo Afiicatius, wlio made a collection of epitaphs both at Fez and 
in olher parts of Barbary, says (ofi. cit. ii. 474) that their matter “ îs 
diuers, some lending to consolation, and others to sorrow 

8 Cf. Ilohl, op. cit. 117 sg. 

3 isupra, 1. 51 sqq. 
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advance, for fcar that othcrwisc it might nol be condnctcd in 
thc proper manncr. Such a person buys his grave-dothing 
and invites sciibes to his house or tent. At Tangior hc 
sprinkles thc clothing with rose- or orangc-walcr and fumi- 
gates it with incense, and lays it down atnong the scribos, 
who tead over ît the súlka t the great fédya, or thc sinall 
fédya, and then make fât'ha ; the clothing is put m a box, 
and the scribes are cntertained with a mcal, Among the 
Ulâd Bû'äzîz and the Ait Wâryâger the scnbes hkewise 



Fig 137 —Cometery at Rabal 


make their rccitalions with the grave-clothing in fronl or 
in the midst of thcm, and they are lavishly entertaxned. In 
other tribes the rites are more elaborate Among the Ait 
Warâin the person who arranges his funeral removes hts 
clothes and is then washed and put in his shroud, and a band 
of scribes read over him. A feast is given with the scribes 
and other persons as guests, and poor people, too, are 
entertained with food. A grave is also dug ; thc lower 
trough of it is filled with barley and then covered, and thc 
upper part is filled with earth. When the person dies the 




barley is laken onl ntu 1 given tn poor people, Until then the 
grave is on Fridays fuinigated witli henzoin, aud recitations 
from the Koran are macle there either by the person himself 
or by some fqî whom he has cngaged for ihc purpose ; ancl 
thc grave-clothing is on every Friday taken out of its box 
and likewise fumigated with benzoin. But all this is of no 
avail if the person docs not leacl a good and pious life until 
his death. 

The Ait Sâddcn believe that a person will go to Paradise 
if he arrangcs his funeral in advance, but only if he lives 



blamclessly ever after and observcs thc following rule. 
Howcvcr wcalthy he may bc, howevcr many animals hc 
may possess, and though his granary be full of corn, hc 
must buy cvcrything that is ncccssary for the funeral—thc 
gravc-clothing, Ihe sheep and corn for the funcral meal, 
even the matches for thc making of a fire—with money 
which he has earncd himself by work specially performed 
for this purpose. Hc gathers palmetto leaves and makes 
of thcm ropcs which he sells ; or if he does not know 
how to make ropes, he works as a hireling on anothcr 
person’s ficld, or does some other work for wages, The 
money must be earned by good and lawful work, it must bc 
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Iflus n Ihläl. When he has earned enough he ealls .1 eon- 
siderable number of scribes to come and read the Ror.m in 
the yard outside his housc over the grave-clotliing, which 
hc has placcd theie on a clean kerchief bought for the puipose. 
While they are reading he fumigates it with agal-wood or 
benzoin or othei good incense, and when they havc finishcd 
their reading and performed the jâtha he pays theni for their 
services Hc packs up the clothing în a box to be made usc 
of on his death. Either before or after the îeading he gives 
a great feast, to which he mvites all the villagers and relatives 



Fig. 139 —Ccmeiciy outsidc Bäb FCoh at Fe/ 


and friends from other villagcs as gucsts. Hc has askcd 
some women to prepare the food, but they must do il 
willingly, not for pay. He digs himself the grave, puts 
mside it a bamboo cane or a thick rope of the length of his 
body, places stones as Idlhûd (lafyd) over the measure, and 
shovels the earth back into the gravc ; or îf Ee does not do all, 
this himself he hires others to do it for him. No stones, 
however, are put on the grave. Funerals of this sort are 
arranged both by men and women, but they are certainly 
rare. 

f ' Among the Amanüz a man sometimes has his grave 



dug in suivanrc, ikfafn (iti//<i) tirc jilacod ovcr iho hottom 
parl of il, and the upper part is filled with carth. He 
visits the grave on Fridays and makes there rccitations 
from the Koran , and he also has his shroucl ready 
for use. 



CHAPTER XXI 


RITES AND BELIEFS CONNECTED WITH DEATH (conclllded) 

The funeral and mourning ritcs of Morocco arc on thc 
whole very similar io ihose found in olher Muhammadan 
countries. They are largely in agreemcnl with ihc lenets of 
Islam ; but thcrc are also many customary rites whicli are 
not prcscribcd by thc religious law, antl some which are 
aclually prohibilcd by it, While Lslam aeeepled or allowed 
certain practices prevalcnl amoug Ihe pagtuv Ambs, there 
wcre others which it in vain cndeavoured Lo suppress, 

In the Muhammadan traditions it is said llmt n dying 
pcrson is saved from hcll by ropcating the. profession of the 
faith, 1 although somcbody prcsent is exhorleil lo do it on 
his behalf so as lo relievc him of the trouble.® On ihe other 
hand, thc frequent 3 practicc of reciting a chapter of thc 
Koran beside a dying man—which among ihc Muhammadans 
of India, as in Morocco, is supposed lo make him 11 expcricncc 
an easy concenlration ” 4 —is decmed reprehensiblc by Sîdï 
Halïl, 6 The same authority says that as soon as a Moslcm 
has died his eyes should be closcd, his chin supportcd, his 
limbs made flexible, the whole body covercd with a piccc of 

1 Mtshkät, v. 3. 2 (English. translation by Matthews, vol. i. [Calcutta, 
1809], p. 361). 

a Ibid. v. 3. 1, 3 (vol. i. 360, 362). 

3 Jaffur Shurieef, Qanoon-a-islam, or the Customs of the Mussulmans 
of India (Madras, 1863), p. 277; Polak, Persien, i. (Leipzig, 1865), 
p. 362. 

4 Jaffur Shurreef, op. cit. p. 277. 

5 Sïdî ^alîl, Mvfitatar, i, 2. 20. 10 (translation by Perron, vol. i. 
[Paris, 1848], p. 310 sg.). 
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cloth or a. largc gnrtncnl, and sonu' hcavy ohjcct plnct 
îlu' bolly. 1 Lane romnrks thut it is thc oustom in s 
Muhamtnadan countrics to placc ti knifc, or rathcr a swon. 
upon the hody, though he did not hear of this custom in 
Egypf. 2 The olher practices recommended hy Sïdî IJalïl 
are ccrtainly vory widespread, if not universal in Islam. It 
is also comrnon to close the ntoulh of the dead pcrson, 3 to tie 
together his hig toes 4 or attkles, 8 attd to stuff the apertures of 
the body with cotton. 3 The custom of kissing a person who 
is dying or who has just expired is likewise found among 
the Moslems of the East ; 7 the Prophet himself kissed the 
forehead of one of his faithful followcrs whcn dead, 8 as 
Joseph kissed the face of his father’s corpse. 0 In Arabia 
Pctraea some water is dropped into the mouth of a dying 
person to facilitalo thc cxit of his soul, 10 and among thc 
Muhantmadans of Intlia shurbut made of sugar is for a similar 

1 Sldt IJulïl, JIn{tta$(i>\ i. 2 . 20. 4 (vol. i. 2 t )4 sy.), 

3 Lnno, Arabuiu Sach'ty i» Ihc hlhtdle Age. r (I.oadna, 1883), j>. 
35«; n. 1. The Muluys <>f liic Mnlay lhminsiilu jilaci' n pnir nf bclci-nut 
Hi'ismirh 011 tlu> hri'asl of ihc corpM' (Skcat, Mu/av Magir | l.omhm, 1000 1 , 
j>. 3 <>H). 

3 Musil, Arabin Petrnea, iii. (Wicn, moH), p. 423; Jnllfiir Hliumff, 
»/>. cit. p. J78 (Mulminmailims ol Iiulia); t’. (i, luul Hrciulit Z, .ScJijjiimii, 

‘ Tlu' Kahâhîsh, a .Siulan Arah Trihc ’, in Ihuvarft Afriean Stmiics, 
ii. (t’anihriilgt', iiji 8), p. if>8. 

* I.anc, o/>. fit. j>. J.S<) n. 1; voa Wrcdc, Jieise 111 llatihramaut 
(Hnumschwc'ijt, 1870), j>. J34 ; Jalïur Sliurroof, ap, cit. p. 278 (Mulmm- 
madans of India); Sykt'h, T/ie tilory of tha Shia Worhi (London, ujio), 
p. 110 (Porsia). 

B Lano, Jlamcr.i atid Customs of the Jîodent Egyptians (Paisley & 
London, r fiyô), p, 518. 

8 Ibid. p, 518 (Egypt); von Wrode, op. cit. p. 234 (Hadramaut); 
Musil, op. cit. iii. 423 (Arahia Pclraca); Pierotti, Cnstomsand Traditiovs 
of Palcstinc (Cambridgc, 1864), p. 242 ; Loir, 1 Usages et coutumes au 
momc'nt de la morl che?, lcs Tunisiens in Rcvue scientifiquc, scr. iv. 
vol. xiv. (Paris, 1900), p. 237; Skcat, op. cit. p. 401 (Malnys of the 
Malay Peninsula). 

7 Pierotli, op. cit, p. 242 (Palestine); Jaussen, Coulumcs des Arabes 
aupays de Moab (Paris, 1908), p. 96 ; Skeat, op. cit. p. 401 (Malays of 
the Malay Peninsula), 

8 Burton, Personal Narrative of a Pilgrimage to Al-Madinah and 
Meccah, ii. (London, 1898), p. 32. 

0 Genesis, 1 . 1. 10 Musil, op. cit. iii. 423. 
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n poured dowu his throat. 1 In a song from the Lihysin 

rt reference is made to the custorn of dropping water iulo 
is mouth, which is explained by the saying that a man must 
not enter thirsty into the other world, 2 

The visits of relatives and frtcnds when a person is dying 
and after his death are in accordancc with thc Muhammadan 
traditions, which lay it down as a duty to visit thc sick 3 and 
promise one who consolcs another in affiiction a reward 
equal to his who suffers with patience. 4 Sïdï ijialîl says 
that it is a duty to pay a visit of condolence to the nearcst 
relatives of the deceased and offer them religious consolation. 6 
To pay visits of condolence is also a general Muhammadan 
custom. 3 Among the Kabyles of Jurjura, as among thc 
Igliwa, the regular period for such visits is that of the first 
three days. 7 In Palestine the condolcrs often bring with 
them presents of food. 8 The legal formula of condolcncc is, 
" May God make your reward grcat ”, In Mecca thc 
condolcr oftcn aclds, “ May God compcnsalc you with good ” ; 
and thc answcr is, “ May God rcward you with'good ”. 9 The 
female condolcrs join in the expressiorts of gricf cxhibitcd 

x Jaffur Shurreef, op. cit. p. 378. 

2 HarUnaun, Lieder der Libyschen Wiista (. Abhandlungen fiïr die 
Kunde des Morgcnlandes, herausg. von der Dcuischeu Morgenlrïndischen 
Gesellschaft , vol. xi. no. 3 (Leipzig, 1899]), p. 69. 

2 Al-Buljiä.rï, Sa(ilh, xxiii. 2 (French translalion by Houdas ancl 
Mar^ais, vol. i. [Paris, 1903], p. 401); Mishkdt, v, 1. 1, (vol. i. 339 sq.). 

4 Mishkât, v. 7 - 2 (vol. i, 393). 

5 Sfdï EtalH, op. cit. i, 2. 20. 7 (voî, i, 303). 

6 Burton, in his translation of The Book of the Thausand Nights and 
a Night, i. (London, 1894), p. 180 n. I; Jaussen, op. dt. p. 101 (Moab); 
Eijüb Abêla, ‘ Beiträge zur Kenntniss aberglâubischer Gcbräuche in 
Syrien ’, in Zeitsckrift des Deutschen Palästim-Vereins, vii, (Leipzig, 
1884), pp. 88, 90, 91, ioi ; Thorburn, Bannú ; or our Afghân Frontier 
(London, 1876), p, 170 (Muharamadan peasants inhabiting the fronlicr 
region between Afghanistan and Hindnstan); Bertholon and Chantre, 
Recherches anthropologiques dans la Berbérie orientale (Lyon, 1913), 
p. 586 (Accara); Poirct, Travels through Barbary (London, [1791J), 
p. 17S (Algeria). 

7 Hanoteau and Letourneux, La Kabylie et les couiumes kabylcs , ii. 
(Paris, 1873), P- 22 I- 

8 Wilson, Peasant Life in tke Holy Land (London, 1906), pp. 156. 
160. 

9 Snouck Hurgronje, Mekka, ii. (Haag, 1889), p. 190. 



by ihc women of the dead person'b family, (hough they mny 
bc morc moderatc tn their behavioitr, 1 

Violent demonstralions of grief, such as shrieking and 
loud lamentations, scralching the face aiul thc arms, tcaring 
thc hair, and rendmg or soiling the clothes, are an extremely 
frequent mourning ntc among the women in different parts 
of thc Moslem world. 2 Yet ihese praclices were strictly 
prohibited by the Prophet, 3 IIc did not condemn the natural 
exprcssion of sorrow ; he wept himsclf over his son whcn at 

1 d’Aivieux, Travels in Arabia ihe Desari (London, 1718), p. 270 
(Carmel). 

a Goldziher, Muhammedanische Studien, i. (Hallc a. S., 1889), p. 
2Ö1 sgg. ; von Kremer, Culiurgcsc/achie des Orients unter den Chaiifen, 
ii. (Wien, 1877), p. 250 sq. ; von Wrede, ofi. cit. p. 234 (Hadramnut); 
Snouck Hurgronje, op. cit. ii. 188 (Mecca); Burckhardt, Notes on the 
/iedonins and Wahdbys (I.ondon, 1830), p. 58 ; Palmer, The Desert of 
the Exodus (Cambridgc, 1871), p. 94 (Sinai); Musil, of. cit. iii. 427, 
429 sqq. (Arabia Petraea); Jaussen, op. cit. p, 96 (Moab); WcUstcin, 

‘ Hio syrischc- Dreschtafel iu Zeitschrift fur ICthnologie, v. (Iierlin, 
i8 73 )i p. -<)5 Vnn-I.cnncp, Jiiblc J.ands (l.ondon, 1873), p. 58(1; 
Ikildenspeiger, ‘ lîirlh, Matringe, nnd Denlh nmong the Fellaliin of 
Pulesliue', in Valestinc Exploration Eniid. Quartcr/y Statcinent for 
/ A; / (Louilon), p. 140 sqq, ; Kobinsun I.oes, Ti/fugc UJc in Paksfmc 
(I.oiuhm, i()<>5), i>. 128; l’ierotti, op. cit. p. 241 sqq. (Pnlcsline); von 
Mtthnen, ‘ Heilnige /ur Kennlnis tles Knrmels in /.eitschrift des 
Dcutsi /icn Pa/iidinn- 1 'cicms, xxx. (I.eipzig, 1907), p. 174; d’Ai-vieux, 
ofi. nt. p, 269 sq. (t’nnnel); I.ane, Modcrn ligyfitians , pp, 516, 517, 
519, 520, 532 sq. ; Clol-Bey, Afieiju gfnfral sur l'/tfiyfiie, ii, (Pnris, 
1840), p. 40 sq .; Klutuinger, Ufificr Egyfit (London, 1878), p. 199 sqq .; 
Trumbull, Studics in Oricnta/ Social Lifc (Philadclphia, 1894), p. 143 
sqq. (modcrn Egypliivns); Falls, Thrce Ycars in f/ic Libyan Desert 
(London, 1913), p. 320; Pallmo, Travels in Kordofan (London, 1844), 
p. 87 sq .; Tully, Narratwe of a Ten Years' Rcsidence at Tripali i/t 
Afr/ca (London, 1816), p. 92 sq .; Vivian, Tunisia and the Modern 
Barbary Pirates (London, 1899), p, 80 sq ,; Shaw, Travels or Observa- 
tions, relating to several Parts of Rarbary, i. (Edinburgh, 1808), p. 435 ; 
Pananli, Narraüve of a Residcnce in Algiers ILondon, 1818), p. 215 ; 
Ccrleux and Camoy, IJAlgirie traditionnelle (Paris & Alger, 1884), 
p. 265 sq ,; Villot, Mmurs, coutimes et insEtutions des mdigbnes de 
l'Algérie (Alger, 1888), p. 192; Poiret, ofi. cit. p. 169 sqq., and Daumas, 
La vie arabe (Paris, 1869), p. 137 (Algeria); Lucy Garnett, The Women 
of Turkcy and their Folk-Lorc, ii. (London, 1891), p. 491; Wilson, 
Persian Lifc and Customs (Edinburgh & I.ondon, J896), p. 210 sq. ; 
Polak, ofi. cit, i. 362 (Pcrsia). 

a Al-Buhäii, ofi, cit. xxiii, 38 sq. (vol. i. 419). 
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the point of dcath, 1 as also at his mothcr’s gravo,- “ What- 
ever is from the eycs, which arc tears, anrl whatevcr bo from 
the heart, which is melancholy and sorrow, are from God’s 
plcasurc and compassion ” ; but " what is from thc hands 
and tongue is from the devil ”. 3 The Prophet is also rcportcd 
to have said that he was vcxed “ with the person who rends 
hair in misfortune, and raises his voice in crying, and rends 
the collar of his garment ”, 4 and that " a corpse over which 
lamentations are made will be punished on account of them 
on thc day of resurrection ”. 8 Affliction should be borne 
w ; th rctience, 6 and so far as the dead person is concerned 
theie is no reason to lament his fatc. Though dreadful to 
an infidel, death is a favour to a Moslem, who gets rest in 
death from the vexations of thc world and arrives at God’s 
mercy ; when he is ncar death, God gives him the joyful 
tidings that he is satisfied with him and holds him in estecm.* 
But the Prophet did not succeed in suppressing the old 
custom handcd down from “ the days of ignorance ”. 11 

was dceply rooted in Scmitic antiquity. In Babylonia and 
Assyria 8 and among thc ancient Iicbrcws 0 sorrowing 
relatives torc their clothing and wailcd, and so did thc fomal^ 
mourners among the pagan Arabs. 10 Profcssional wailing- 
women, so frcquent among Muhammadans, 11 cxisted in thc 
earliest days of Babylonian history 12 and among thc Arabs. 13 

There can be no doubt that the violcnt demonstrations of 
grief in Morocco have a Setnitic origin. They are regarded 

1 Al-Bubârî, op. cit. xxiii. 44 (vol. i. 421); Mishkât, v. 7. 1 
(vol. i. 389 sq.). 

2 Mishkät, v. 8. 1 (vol. i. 401 sq,). 

3 Ibid. v. 7. 3 (vol. i. 397). 4 Ibid. v. 7. 1 (vol, i. 391). 

6 Ibid. v. 7. 3 (vol. i. 393 sq.). See also al-BuJjS/rï, op. cit. xxiii. 33 
(vol. i. 414 sqq.). 

-v 6 Mishkät, v. 7.2 (vol. i. 392). 7 Ibid. v. 2. 1 sq. (vol, i. 356 sq.). 

-* Jastrow, The Religion of Babylonia and Assyria (Boston, 1898), 
p. 603 sq. 

9 Keil, Manual of Biblical Archwology, ii. (Edinburgh, 1888), p, 202. 

10 Wellhausen, Reste ccrabischen Heidentums (Berlin, 1897), p. 181; 
Goldziher, op. cit. i. 251. 

u Robinson Lees, op. cit. p. 128 (Palestinc); Lane, Modem 
Egyptians , pp. 517, 520; Tully, op. cit. p. 93 (Tripoli); Loir, loc. cit. 
p. 237 (Tunis); Shaw, op. cit. i. 435 sq. (Tunis and Algeria). 

12 Jastrow, op. cit. p. 604. 13 Goldziher, op. cit, ii, 251. 
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thorc as an “ Arab ” cuslnm and, sn far as I loiow, arc found 
only among thc Araliic-speaking tribcs ol' thc plains ancl 
among the Brilber and the Berbcrs in the neighbourhood of 
Ujda. If it had bccn an original Berber custom as wcll, 
wc cannot supposc that Islam would have been ablc to abolish 
it among the Shlöh, Rifîans, aud Jbâla any more than it 
could do so among the Arabs of tne East. The samc may 
be said of the practice of cutting the hmr, which in Morocco 
seems to cxist only where there are waiiing and other excess- 
ive demonstrations of grief. This rite also prevailed among 
thc ancient Arabs, 1 as well as in Babylonia and Assyria, 2 3 
and has survived in various parts of the Moslem world,® 
though it was forbidden by the Prophet. 4 * * In Algeria it is 
said to occur only among families that consider themselves 
to be of Arabic origin. 8 * Thc celebration of thc virtues of the 
dcceased has also persisted 0 in spite of the interdiction 01 the 
Prophet, who dcclared that the virtucs thus ascribcd to a 
dead pcrson would, if hc did not posscss thcm, bc subjccts 
of reproarh to him in a futurc statc. 7 

'l'hc washing of (hc dcad body is prcscribcd by thc 
religious law, B whieh thus sanctioncd an okl Arab 'custom," 
TJte water should be clean, 10 and thc pcrson who washes thc 
botly shoukl be in a slatc of ritual purity, 11 Thc shroucl 

1 Wellhausen, ofi. cit. i>. 181 sq. ; Goldzihcr, op. cit. i. 347 sgg, ; Idcfn, 

' Le sacvilîce de la chcvelurc cliez lcs arahcs ’, in Rcvitc de l'iihtoirc dc,\ 
relif'ions , xiv. (Paris, 1886), p, 50, 8 Jastrow, ofi. cit. p. 603. 

3 Burckhartlt, ofi, cit. p, 58 ; Musil, op. cit, iii. 427 (Ambia Petmca). 

I Al-Buhâil, op. cit. xxiii. 38 (vol. i. 419). 

B Morand, ‘ Les rites rclatifs â la chevelure chcz les indigönes de 
l’Algcrie in Rcvtte africaine, xlix. (Algor, 1905), p, 238 sq. 

3 Snouck Hurgronje, op. cit. ii. 188 (Mecca); Burckhardt, Arabic 
Provcrbs (London, 1830), p. 178 sq. ; Jaussen, op. cit. p. 97 (Moab) ; 
d'Arvieux, op. cit. p. 270 (Carmcl); Robinson Lees, op, cit. p, 129 
(Palcstine); Lane, Modcrn Egyptians, p. 520 ; Pananti, op, cit. p. 215, 
Daumas, ofi, cit. p, 137 sqq., and Villot, op. cit. p. 192 (Algeria). 

7 Lane, Modern Egyptians, p. 5 20. 

8 Al-Bujiärî, op. cit. xxiii. 8 sqq. (vol. i. 405 sqq .); Mishkât, v. 4. 1 
(vol. i. 370). 

8 Wcllhausen, op. cit. p. 178. 

10 Mishkät, v. 4. 1 (vol. i. 370); Sîdï Halll, op. cit. i. 2. 20. 1 
(vol. i. 283). 

II Sîdi jjalîl, op. cit. i. 2. 20. 10 (vol. i. 312). 
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should be plain white, 1 but otherwise the fashions of the 
grave-clothing vary in diffcrcnt Muhnijurtadan countries or 
cvcn in thc same country, as wc h?,<dfseen to bo the cnse in 
Morocco, Sïdî yaiîi says that^rfshould not consist of more 
than five pieces for a man andfnot of moie than seven pieccs 
for a woman ; 2 but the fo,wner of these îules is by no mcans 
always observed, nor <ât 5 the various pieces mcntioncd by 
him 3 quite corresn^nd to those used in Morocco. In 
Trtpolt the body an unmarrted woman is dressed as a 
bride, and, as iy some parts of Morocco, the women trill the 
zgârït when i^ is carrted out of the housed In Egypt tt is the 
custom to tnll the zgârlt at the funeral of a saint; 6 and în 
Timbuctoo, as in Fez, the same is done on the death of a 
very ol.d’ man, 8 who has become holy through his age. 

I^ ts a reltgious prescrtpüon that a Moslem should not 
be (fielamed in the house of his family but be buried soon 
afl<£r dcath; 7 and this rulc was based on ancicnl Arabic 
cut^tom. 8 The Arabs 0 and othcr Scmiles uscd to carry 
thibir dead to the gravc on a board or litter, not in a coffin, 
aiRd this custom has survived in Muhammadanism and is 
f'/kcwisc tn vogue among orthodox Jews. i0 According to 
ïfcïdï $alïl, the bier uscd for the convcyancc of thc corpsc 
<pf a woman should be covcred by a roundcd structure ; J1 
/m Caito such a bier, as also that uscd for a boy, is furnishcd 
' with a cover of wood. 12 The corpsc should be carriccl quickly 
to the place of interment. 13 It should only be canicd by mcn. 11 

x Mtshkäi , v. 4. 2 (vol. î. 371). Cf. al-BubTui, oJ> cit xxm 19 
(vol. 1 409) 

2 Sîdî tjalîl, op. cit. x. 2. 20, 10 (vol 1, 314). 

8 Ibid. i. 2 20. 6 (vol. 1 299 sq,). 4 Tully, op. tit. p. 90 sq, 

5 Lane, Modern Egyptians, p 523 

6 Dupuis-Yakouba, ’ Notes sur les pnncipales circonstances dc la 
vte d’un tombouctien m Revue d'ethnographie et de sociologic, 1913 
(Paris), p. 104. 

7 Mishkät, v 3. 2 (vol 1 362) 8 Wellhauscn, op. cit. p. 178. 

6 Ibid. p. 178. 10 Jastrow, op, cit, p. 609 n 3. 

u Sidl Halïl, op cit. 1. 2 20. 7 (vol. 1 302). 

la Lane, Modern Egyptians, p. 524. 

18 Al-Bubärï, ap ctt. xs.111. 52 (vol 1. 424 sq ); Mishkät, v 5 1 (vol 
, 374 ) 

^ 4 Al-Bu{järî, op, cit xxm. 51 (vol. 1. 424) 
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Women are not prohibitcd by the religious law from accoin- 
panying a bicr ; whother they do so or not depends on thc 
local custom, which varies in different places. Sïdî ^Jalïl 
says that if they go they should closc the proccssion, while 
thc male mourners should walk in front of the bier ; 1 but 
ihe latter rule is not gencrally accepted, 2 nor to my knowledge 
observcd nowadays in Morocco. So far as mcn are con- 
cerned the religious law mentions the following of a bier 
as one among thc duties which a Moslem owcs to a fellow 
Moslem ; s and it is said that a pcrson who follows the bier 
of a Moslem and is with it till prayers are said for him and the 
interment is finished will be rewarded. 4 It is also considered 
a meritorious act to assist in carrying a bier, hence the 
bearcrs are continually relieved. 5 The custom of raising a 
bier three times, which is found in some parts of Morocco, 
is spoken of in the traditions, where it is said that " whocver 
follows a bier and lifls it up thricc, vcrily has donc his duty 
to a bier ", a A bier should be atlcnded on foot, 7 though it 
is permissible to rcturn from thc ccmetery mountcd. 8 A 
pcrson who is sitting should rise if hc sees a funeral pro- 
ccssion coming, ancl should remain standing until it has 
passetl; and this hc should do cvon if ihe dcad onc was a Jcw.° 
It is the gencral Muhammadan custom that thc corpsc 
is laid tn thc tomb on its right sklc with thc facê towards 
Mecca. 10 In Uppcr Egypt, if thc corpso is that of a woman, 

1 Slclï 0 alïl, op. cit, i. 2, 20. 7 (vol. i, 301 ttg.), 

8 Lane, Modcrn Egyptiam, p. 519 ; Jaffur Shurroef, op. cit, p. 285, 

3 Al-ButjJtrï, op. cii, xxiii. 2 (vol. i. 401); Mishkät, v. 1. 1 (vol. i. 
33 l ) -s?-)- 

4 Mishkät, v. 5. I (vol. i. 375). 

5 Snouck Hurgronje, op, cit. ii. 190 (Mecca); Burton, op, cit. ii. 24 
(Mcdina); Lane, Modern Egyptians, p. 519; Pierotti, op. cit. p. 242 
sg., and Wilson, op. cit, p. 157 (Palestine); Jaffur Shurreef, op. cit. p. 280 
(Muhatnmndans of India); Poiret, op. cit. p. 176 (Algcria); Lucy 
Garnett, op. cit. ii. 493 (Turkey). 

8 Mishkät, v. 5. 2 (vol. i. 379). 

7 Ibid. v. 5. 2 (vol. i. 378 si/.). 

6 Sïdi Halïl, op. cit. i. 2. 20. 7 (vol. i. 301). 

0 Al-Buhärl, op. cit. xxiii. 47 sqq. (vol. i. 423 sq.). 

10 Among Ihe Muhammadans <>f India the face is thus turned west- 
wards (Jaffur Shurreef, op. cif, p. 281). Arnong some Arabian Bedouins, 
however, the feel of the dead are laid towards Mecca (Doughty, Travels 
VOL. II 2 K 
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hcr former strcet mantlc is held spread out ovcr it whcn 
taken from the bier and lct down into the gravc. 1 A 
Muhammadan grave is shallow ; according to Sïdl öalïl, 
the maximum depth should be such as just to suffice for the 
prevention of the escape of obnoxious cmanations and for the 
preservation of the body from the voracity of wild beasts. 2 
When the body has been placed in the recess at the bottom 
of the grave, slabs of stone or wood or branches are put 
over it to prevent the earth with which the upper part of 
the grave is filled from pressing upon thc body ; 3 to avoid 
such pressure is necessary according to the Muhammadan 
traditions. 4 Sîdï fjalïl says that the mourner who finds 
himself next to the grave should throw therein handfuls of 
earth; 5 but among some eastern Muhammadans, as in 
certain parts of Morocco, it is the custom for cverybody 
prescnt to do so. 8 There was a similar custom among thc 
ancicnt Arabs, who also thrcw earth on a corpse beforc it 
was buried; 7 thc Prophet, after pcrforming praycrs ovcr 
a bier, cast earth upon it threc times with both hands, from 
the sidc of its head. 8 He also sprinklcd watcr on thc gravc 
of his little son Ibrähïm, and water was sprinkled ovcr his 
own grave. 9 This custom, so frequcnt in Morocco, is found 

in Arabia'Deserta, i. [Cambridge, 1888], p. 450), and in lîadramaut, 
according to von Wrede {op. cit. p. 339), the face is turned to thc east. 

1 Klunzinger, op. cit. p. 201. 

2 Sldï Halîl, op. cit. i. 2. 30, 14 (vol. i. 323). See also ibid. i. 2. 20. 7 
(vol, i. 303). 

3 Poiret, op. cit. p. 171 (Algeria); Wilson, op. cit. p. 157 (Palestine); 
Jaussen, op. cit. p, 98 (Moab); Jaffur Sburreef, op. cit. p. 282 (Muham- 
madans of India) ; etc. 

4 Hughes, A DictionaryofIsla.nl (London, 1896), p. 150. 

5 Sidï (Jalîl, op. cit. i. 2. 20. 7 (vol. i. 302 sq.). 

8 Palmer, op. cit. p. 94 (Sinai); Jaussen, op. cit. p. 98 (Moab). In 
Hadramaut everybody present throws three handfuls of earth into Ihe 
grave (von Wrede, op. cit. p. 235). Among the Muhammadans of India 
each person takes up a little earth or a clod and, having repeated over 
it the H2th chapter of the Koran or a certain passage from it, puts the 
earth gently into the grave or hands it to one of the persons who has 
descended into the grave to deposit it round the body (Jaffur Shurrecf, 
op, cit. p. 281 sq.). 

7 Wellhausen, op. cit. p. 180, 

9 Mishkät , v. 6. 3 (vol. i. 588). 9 Ibid, v. 6. 2 (vol. i. 585). 
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elaewherc,' though not everywhcrc, 1 2 3 in the Muhammadan 
world. In Arabia Petraea those who havc dug thc gravc 
wash their hands ovcr it. s In some parts of the same country 
a small vessel fillcd with water is at the burial placcd at the 
head of the body. 4 * In old Babylonian tombs thc water jar 
is never absent, and side by sidc with it there is a bowl of 
clay or bronze; and in Babyionia and Assyria offcrings of 
water, as well as of food, wcre made to the dead also after 
the burial, the son pouring out watcr to the memory of his 
father. 6 

The ancient Arabs raised mounds on the graves of their 
friends and made caxrns or put memorial-stones on them. 6 
The Prophet himself planted two Iarge upright stones at 
the head and the feet of one of his faithful followers. 7 The 
top of his own grave was said to have becn lilce a camel’s 
back. 8 According to Sïdï IJalII, thc tumulus should not bc 
raiscd morc than one hand above thc trench, and should 
be modelled aftcr the shape of a camcl’s back ; but hc adds 
that doctors of thc Law have condemned this arrangcment, 
and havc rccommcnded that thc ground surfacc should bc 
lcft flat and without elcvation.” In Arabia cairns are still 

1 Golrt/.iht'r, * Wasscr als Dflmoncn abwchrendos Mittcl’, in Archiv 
fiir RefigioHswissrnschaft, xiü, (Loipzig, 1910), p. 43 sq, ; Musil, of. 
cit. iii. 425 (Arabia Pelraoa); Jausson, oft. cit. p. 98 (Moab); JalTur 
Sliurrcof, op. cit. p, 2Ö2_ (Muhammaclans of India); Sykos, op. cit. p. 
113 (Pcrsia); Wilken, ' Über rtaa Haaropfer und einige andere Trauer- 
gebräuciie bei den Völkcrn Indoncsiens ’, in Rcvnc coloniale intcr- 
nationale, ii. (Amsterdam, 1886), p. 246 (Muhammadans of tho Indian 
Archipclago); Skcat, op. cit. p. 406 (Malays of the Malay Peninsula); 
Seligman, loc. cit. p. 169 (Kabfibîsh). 

2 Jaffur Shurreef, op. cit. p, 282. 

3 Musil, op. cit. iii. 425; Jaussen, op. cit. p. 98 (Moab). 

4 Musil, op. cit. iii. 424. 

6 Jastrow, op. cit. p, 599; Idem, Aspects of Religious Belief and 

Practice in Babylonia and Assyria (New York, 1911), p. 359. In 
ancient Egypt jars and bowls with food and drink were laid ncar the 
body (Erman, A Handbook of Egypiian Religion [London, 1907], pp. 

11S, 129 sq.). 

8 Wellhausen, op. cit. p. 180; Goldziher, Muhammedamsche Studien, 
i. 232 sqq. 7 Burton, op. cit. ii. 32. 

8 Al-Bul)äri, op. cit. xxiii. 96. 3 (vol. i. 450). 

0 Sîdî Halîl, op. cit. i. 2. 20. 7 (vol. i. 302). 
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made on graves, 1 but there is also the custom of setting up 
a head-stone. 2 In Palestinc there are graves with a head- 
stone only, and others with a foot-stone as wëll. 3 Graves 
of the latter type are the rule in Moab, but among the 
Sehur “ on ne dresse qu’une seule pierre sur la tombe d’unc 
femme”. 4 5 * Among the Kabäbïsh, in the Sudan, “ there 
appeared to be an upright stone at the head and foot of every 
grave ”. B So also in Algeria a and among the Tuareg, both 
there and elsewhere, 7 two stones are put, one at the head 
and one at the feet, as “ witnesses ” ; but among the Tuareg 
of the Ahaggar two foot-stones, as well as a head-stone, are 
piaced on the grave of a woman, and on such a grave the 
stones are perpendicular to the side of the grave, whereas 
the stones on the grave of a man are parallel to it. Among 
the same people the grave is surrounded with a ring of stones. 8 
This practice, so common in Morocco, seems to be less 
frequent among the eastem Muhammadans ; 9 whereas 
numbers of old grave enclosures of stones, circular or ellip- 
tical in plan, 10 indicate its early prevalence in North Africa. 
We may therefore conclude that it is an ancient Berber 
custom. The same may be the case with the method of 
indicating the sex of the deceased by the different directions 

1 Doughty, op. cit. i. 450 ; von Wrede, op. cit. p. 239 sg. 

2 Doughty, op. cit. i. 170. 

3 Van-Lennep, op. cit. p. 581 ; Baldensperger, loc. cit. p. 144. 

4 Jaussen, op. cit. p. 98. 

5 Seligman, loc. cit. p, 169, 9 Villot, op. cit. p. 193. 

7 Bissuel, Les Touareg de l'ouest (Alger, 1888), p. 109; Jean, Les 

Touareg dti Sud-Est VAïr (Faris, 1909), p. 207 sq. ; Aymard, Les 
Touareg (Paris, 1911), p. 57 . 

8 Benhazera, Six mois chez les Touareg du Ahaggar (Alger, 1908), 
p. 23. 

9 Speaking of the graves of the Bedouins of the Hejäz, Burton 
states ( op. cit. ii. 112) that “ an oval of stones surrounding a mound of 
earth keeps out jackals and denotes the spot ”. The Belqä Arabs of 
Moab surround the grave of a man of noted sanctity with a circle of 
stones and place on one side a little dolmen altar (Conder, Heth and 
Moab [London, 1885], p. 337). I have not found any other references 
to circles of stones surrounding the graves of eastern Muhammadans. 

10 Bates, The Eastern Libyans (London, 1914), p. 183; Maciverand 
Wilkin, Libyan Notes (London, 1901), p. 78 sqq. ; Bertholon and 
Chantre, op. cii. p. ûoo. 
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of the stones, which is also found among the Ait Sâdden 
and in the Hiaina. In all parts of the Moslem world 
masonry tombs are erected over the graves of persons of 
respectability, änd inscriptions are made on them. 1 * Accord- 
ing to Sîdï IJalïl it is permissibie, as an indication of and a 
means of expressing gratitude, to place a tombstone or 
erect a piece of wood over a grave, but this monument must 
bear no writing indicating the name, the quaiities, or the 
date of death of the deceased, or any other device whatever. 8 
This ruie, as we have seen, is transgressed in Morocco as 
elsewhere. In Syria there is the same belief as in Fez that 
the reading of an inscription on an old tomb will cause 
forgetfulness. 3 

According to the teaching of the Prophet it is a duty to 
pray for the dead. 4 5 The takbïr —that is, the expression, 
Allâhu akbar , “ God is most great ”—is to be pronounced 
four times. 6 It is a general characteristic of the prayers 
over the dead that they lack prostration. 6 But though 
obligatory, they are not universal in’ Islam, 7 and in Morocco 
also, as we have seen, there are burials without such prayers. 
Recitations of portions of the Koran, or of the whole of it, are 
frequent at Muhammadan funerals. 8 In the traditions it 
is even said that the süratu yä sïn —so often recited at funerals 
in Morocco—should be repeated over a dead person 9 and 
the süratu 'l-baqarah (the second chapter) after his inter- 
ment; 10 but according to Sidï I^alîl it is reprehensible to 

1 Hughes, op. cit. p. 636 sqq. ; Lane, Modern Egyptians , p. 528 ; 
Jaffur Shurreef, op. cit. p. 284 sq. (Muhammadans of India) ; Polak, 
op. cit. i. 364 (Persia) ; Tully, op. cit. p. 91 (Tripoli), 

a Sïdï (Jalïl, op. cit. i. 2. 20. 10 (vol. i. 315 sq.). 

3 Eijüb Abëla, loc. cit. p. 107. 

4 Al-Buhärï, op. cit. xxiii. 57 (vol. i. 426); Sîdî (Jalîl, op. cit. i. 2. 20. 
1 (vol. i. 285). 

5 Al-Bubärï, op. cit. xxiii. 65 (vol. i. 429); Sidî IJalil, op. cit. i. 2. 
20. 2 (vol. i. 290). 

8 Al-Bubârl, op. cit. xxiii. S 7 (vol. i. 426). 

7 Burton, in his translation of The Book ofthe Thousand Nights and 
a Night, i. 337 n. 3. 

8 Lane, Arabian Society in the Middle Ages, p. 78; Idetn, Modern 
Egyptians, pp. 517, 520, 524 ; Snouck Hurgronje, op. cit. ii. 191 (Mecca). 

9 Mishkät, v. 3. 2 (vol. i. 361). 10 Ibid. v. 6. 3 (vol. i. 387). 
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recite the Koran either beside the body of the believer who 
has departed this life or at his burial. 1 In Morocco, in spite 
of the general custom of making such recitations on these 
occasions, they are not held to be strictly obligatory. In 
Algeria 2 and Cairo 3 some portion of the Bûrdah is very 
frequently read at a funeral. 

The distribution of bread, figs, or other eatables, or 
money, at the grave is a widesprcad practice among Muham- 
madans. 4 Among some eastern Bedouins a cwe is slaughtered 
at the grave and its boiled meat distributed to the funeral 
company ; 6 whilst in Cairo a bullock is sometimes sacrificed 
and its flesh given to the poor. 6 It is in many places the 
custom for the family of the dead pcrson after the burial 
to give a feast. 7 Sïdï igalïl even lays it down as a duty to 

1 Sïdl IJalïl, op. cit. i. 2. 20. 10 (vol. i. 310 sq). 

2 Doutté, Merrâkech, p. 360. 

8 Lane, Modern Egyptians, pp. 517, 520. 

4 Snouck Hurgronje, oj). cii. ii. 190 (Mecca); Musil, op. cit. iii. 425 
(Arabia Petraea); Wilson, Peasant Life in the Holy Land, p. 159 ; 
jaffur Shurreef, op. cit. p. 283 (Muhammadans of India); Thorbum, 
op. cit. p. 169 (Muhammadan peasants inhabiting the frontier region 
between Afghanistan and Hindustan) ; Lane, Modern Egyptians, p. 
530 ; Certeux and Carnoy, op. cit. p. 219 (Algeria). 

6 Doughty, op. cit. i. 450 sq. ; Jaussen, op. cit. pp. 101, 352 (some 
Arabs of Moab); Robinson Lees, The Witness of the Wilderness, p. 134 
(Bedouins of Palestine). 

8 I.ane, Modern Egyptians, pp. 523, 530. 

7 Snouck Hurgronje, op. cit. ii. 191 (Mecca, especially in former times); 
Palmer, op. cit. p. 94 (Sinai); Van-Lennep, op. cit. p. 587 (Palestine); 
Jaussen, op. cit. p. 101 (Moab); Guys, Un Dervich algêrien en Syrie 
(Paris, 1854), p. 214 (Aleppo); Schuyler, op. cit. i. 151 (Tashkent); 
Falls, op. cit. p. 321 (Libyan Desert); Duveyrier, Exploration du 
Sahara, p. 431, Benhazera, op. cit. p. 23, Jean, op. cit. p. 208, and 
Aymard, op. cit. p. 57 (Tuareg). At Carmel the relatives of the 
deceased have at the grave in the evening a meal, consisting of the meat 
of a slaughtered animal and rice, and also give portions of the food to 
the poor; this is cailed “ the supper for the deceased ” (von Mülinen, 
loc. cit. p. 174). In Tripoli those who can afford it give in the evening 
a quantity of hot dressed victuals to thc poor, who come to fetch each 
their portion; this is called “ the supper of the grave ” (Tully, op. cit. 
p. 93). In Algeria, after the burial, a profusion of meat and other 
refreshments is distributed to the fricnds who have attended the 
funeral; this is called “ the repast of the sepulchre ” (Pananti, 
op. cit. p. 216). 
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prepare a repast for those who accompany the convoy. 1 
Wellhausen says that thcre are no traces of a funeral meal 
among the ancient Arabs, nor do we know that they offered 
food at graves. 2 The latter custom, however, prevailed both 
in Babylonia and Assyria 3 and among the Hebrews. 4 
Hence the idea which undoubtedly is at the bottom of the 
practice of distributing food at the grave and, partly at least, 
of the funeral repast, namely, that the deceased stands in 
need of food, was by no means foreign to the Semitic mind. 
At the same time foreign influence may have been at work. 
In ancient Greece, immediately after the funeral was over, 
the relatives partook of a feast 6 given at the housc of the 
nearest relative ; 6 whilst among the Romans a feast, called 
silicernium, was held by the grave. 7 Among the Hebrews, 
on the other hand, the friends of the family entertained the 
mourners after the funeral; 8 and this is still the case in some 
parts of Palestine among thc Arabs. 9 

It is a fundamental article of the Moslem belief that all 
persons are examined by angels in their graves, 10 and this 
examination is said to take place as soon as the funeral 
party has left the graveyard. 11 The descriptions of “ the 
punishment of the grave ”, ‘adâbu 'l-qabr , vary, but they are 

1 Sïdï galll, op. cit. i. 2, 20. 7 (voi. i. 303). 

2 Wellhausen, op. cit. p. 183 n. 7. 

3 Jastrow, Religion of Babylonia and Assyria, p. 598 sg .; Idem, 
Aspects of Religious Belief and Practice in Babylonia and Assyria, 
p. 361 sq. 

4 Dcuteronomy, xxvi. 14 ; Ecclesiasticus, xxx. 18 ; Tobit, iv. 17. 

6 Lucian, De luctu, 24 ; Cicero, De legibus, ii. 25 (63). 

8 Demosthenes, Pro Ctesvphonte de corona oratio, 285, p. 321. 

7 Varro, quoted by Nonius Marcellus, De conpendiosa doctrina 
(Lipsiae, 1903), p. 48. 

8 2 Samuel, iii. 35 ; Ezekiel, xxiv. 17 ; Hosea, ix. 4, See also 
Buxtorf, Synagoga fudaica (Basileae, 1680), p. 707; Eisenstein, 
‘ Mourning ’, in Jetuish Encyclopedia (New York & London), ix. 102. 

9 Pierotti, op. cit. p. 243 ; Wilson, Peasant Life in the Holy Land, 
p. 156. Among the ‘Amârïn of Arabia Petraea the relatives of the 
deceased eat nothing on the evening after the burial and are next .day 
invited to another camp (Musil, op. cit. iii. 428). 

10 Al-Bubärî, 0 p. cit. xxiii. 87 sqq. (vol. i. 442 sqq.) ; Mishkât, i. 5 
(vol. i. 38 sqq.). 

11 Al-Buhärî, op. cit. xxiii. 87. 6 (vol. i. 444). 
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all saîd to be literally true and neither imaginary nor figura- 
tive. 1 According to the tradition of 'Anas, the unbeliever 
“ will be struck with an iron hammer, and he will roar out, 
which will be heard by all animals that may be near his 
grave, excepting man and the genii”. 2 After the burial 
the deceased is instructed by a special person what to say 
to the examining angels, 3 or a written charm placed on his 
head is buried with him to make it easier for him to answer 
their questions. 4 * 6 

After the day of burial there are various pracüces which 
are similar to, or more or less resemble, such as are found in 
Morocco. Among the Kabyles of Jurjura in Algeria nobody 
is for three days allowed to leave the village in which the 
death occurred,® and among the Tuareg of the Ahaggar a 
male mourner is “ in theory ” compelied lo remain in his 
tent for the same length of time. 8 When I compare these 
rules with those prohibiting guests from leaving the house of 
mourning and the removal of things from it for three days— 
the former of which I found among some Berbers of Morocco 
and the latter in Fez—I am inclined to suppose that they are 
all of Berber origin, even though the number of days may 
be due to Muhammadan influence. I have found no similar 
rules among the eastern Muhammadans. 7 

The prohibition of making a fire and cooking in the house 
of mourning for three days is found in Algeria 8 and Tunis. 9 
Prohibitions of this sort do not seem to be common in Islam, 

1 Hughes, oj. cit. p. 27 sg. ; Al-BuJjärî, oj>. cit. xxiiî. 87. 4 (vol. i. 
443 sg.): —“ The punishment of the grave is a reality ”. 

2 Mishkât, i. 5. 1 (vol. i. 39). 

3 Snouck Hurgronje, op. cif. ii. 190 sg. (Mecca); Lane, Modern 
Egyptians, p. 529 sg. 

4 Doutté, Merrâkech, p. 363 sg. (Algeria). Cf. Poiret, op. cit. p. 171 

(ibid.), 

6 Hanoteau and. Letoumeux, op, cit. ii. 221 sg. ; Liorel, Kabylie du 
Jurjura (Paris, [1893]), p. 426. 

8 Benhazera, op. cit. p. 24. 

7 Among the Arabs of Sinai the family of the deceased. are, on the 
contrary, for three days after the burial not allowed to return to their 
own tent (Jaussen, op. cit. p. 101), 

8 Certeux and Carnoy, op. cit. p. 220. 

9 Bertholon and Chantre, oj>. cit. p. 586. 



XXI 


DEATH 


S°S 


nor are thcy known to have existed among the ancient Arabs. 
But we meet with them in some other parts of the Mediter- 
ranean area. Among the Albanians there is no cooking in 
the house for thrce days after a death, and the family are 
fed by friends ; our informant, von Hahn, is not certain 
whether there is also a prohibition against lighting a fire 
in the house, " as among the Romans ”, but he thinks it 
probablc. 1 In the south of Italy in modern times no fire 
can be lighted in the house for several days, 2 3 and in Malta 
there was a similar rcstriction lasting for three days. 8 In 
Mykonos, one of the Cyclades, it is considered wrong to cook 
in the housc of mourning ; hence friends and relatives come 
laden with food, and lay the “ bitter table ”. 4 5 So also the 
Maronites of Syria “ dress no victuals for some time in the 
house of the deceased ’’. 6 In his book on ‘ Peasant Life in 
the Holy Land ’ the Rev. C. T. Wilson writes :—“ On the 
day of a death, the relations, friends, and neighbours bring 
food, bread, etc., to the house of the family to eat. It is 
supposed that those in the house of death cannot cook or 
attend to such things, and at first they are not supposed to 
eat at all, from grief, and many do not eat for some time. In 
some places it is the custom to thus supply food for fifteen 
days ”. 8 Again, among the Bogos, a Hamitic people of 
North-Eastern Africa, no fire is lighted in a house where a 
person has died until the dead body has been carried away, 7 
and a son must fast for three days after the death of his 
father. 8 These facts do not justify any definite conclusions 
as regards the origin of the avoidance of lighting a fire or 
cooking for some time after a death in Morocco and Algeria, 
but in any case I find no reason to suppose that it is due to 
the influence of Muhammadan civilisation. 

1 von Hahn, Albanesische Studien, i. (Jena, 1854), pp. 151, 199. 

a Ramage, Nooks and By-ways of Italy (Liverpool, 1868), p. 72. 

3 Busuttil, Holiday Customs in Malta, p. 131. 

4 Bent, The Cyclades (London, 1885), p. 221. 

5 Dandini, 1 A Voyage to Mount Libanus ’, in Pinkerton, A General 
Collection of Voyages and Travels, x. (London, 1811), p. 290. 

9 Wilson, Peasant Life in the Holy Land, p. 156. 

7 Munzinger, Ueber die Sitten und das Recht der Bogos (Winter- 

thur, 1859), p. 67. 8 Ibid. p. 29. 
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The samc may be said of the custom which prevents thc 
men belonging to the dead pcrson’s family from changing 
or washing their clothes and having their heads shaved. In 
Morocco I have found this custom particularly prominent 
among Berber-speaking people. It is also observed in 
Algeria for a period of forty days 1 or for an arbitrary length 
of time. 2 Speaking of the mourning ceremonies of the 
Kabäbïsh of the Sudan, who are a congeries of divisions of 
various Arab tribes with a minority of Hamitic origin and a 
dash of negro blood, Professor and Mrs. Seligman observe :— 
" For forty days after a death the near relatives, including the 
wives or husband of the deceased, sleep in one tent, . . . on 
mats on the ground, spending the whole of the first month 
in the tent and leaving only when it is physically necessary, 
or to look after their animals. At the end of the month 
the men return to thcir own tents, though if they have 
greatly cared for the deceased it is thought that they may 
still abstain from their wives for some little time. This 
custom is called/aras (lit. ‘ mats’) and is common throughout 
thc Arabic Sudan ’’. a Mourning among men is not a 
characteristic of Islam. 

The case is different with the mourning of women. 
Among the ancient Arabs a woman had to observe certain 
abstinences both on the death of her husband and on that 
of a relative, 4 and these practices passed into Islam, although 
the period of mourning was reduced by the Prophet. He is 
represented to have said :—" It is not lawful for a woman 
who belicvcs in God and a future state to observe hidäd for 
more than three days on account of the death of any one 
except her husband; but for him it is incumbent upon her 
to observe hidäd for the space of four months and ten days ”. 6 
By fyidäd is understood a woman’s abstinence ‘‘ from the use 
of perfumes, such as scented or other oils, or of ornaments, 

1 Daumas, op. eit. p. 143. 2 Villot, oj>, cit. p. 194 n. 1. 

3 Seligman, loc. cit. p. 169 sg. 

4 Wellhausen, op. cit. p. 182 ; Idem, ' Die Ehc bei den Arabem 
in Nachrichten von der Kôniglicken Gesellsckaft der Wissenschaften und 
der Georg-Augusts- Universitat su Gbttingen , 1893, no. 11, p. 454 sq. 

5 Hidäyah, iv. 12, Section (trans. by Charlcs Hamilton, vol. i. 
[London, 1791], p. 370}. See also Mishkät, xiii. 16. I (vol. ii. 134). 
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such as dyeing the edge of the eyelid with antimony ”. 1 
While in mourning a woman should also refrain from wearing 
coloured clothes, “ except those coloured before weaving ”, a 
and “ a woman whose husband has died must not wear a 
red garment nor one coloured with red clay, nor gold or 
silver ornaments, nor colour her face or hands, nor use 
antimony ”. s Though at liberty “ to go forth during the 
whole day and for a short season of the night also ”, a widow 
must not pass the night anywhere but in her own apartments . 4 * 
After the period of four lunar months and ten days she may 
lawfully take another husband, provided she be not pregnant 
by her first husband . 6 The rule restricting the hidäd, of 
female relatives to three days is transgressed in other countries 
besides Morocco , 8 and the widow’s period of mourning is 
also sometimes prolonged by local custom . 7 

The wailing of thc women may last for seven days , 8 as 
in some parts of Morocco ; sometimes for a fortnight or 
longer , 9 at Mecca at most for twcnty days . 10 In Babylonia 
and Assyria the relatives of the deceased tore their clothing 
and lamented from three to seven days ; 11 among the ancient 
Hebrews the mourning with its violent expressions of grief 

1 Hidäyah, iv. 12, Section (vol. i. 370). 

• 2 * Mishkât, xiii. 16. 1 (vol. ii. 134). 

8 Ibid. xiii. 16. 2 (vol. ii. 135). 

1 Hidâyah, iv. 12, Section (vol. i. 373). 

8 Hughes, op. cit. p. 667 ; Sachau, Muhammedanisches Recht nach 
schafiitischer Lehre (Stuttgart & Berlin, 1897), pp. 15, 77 sqq. 

* Snouck Hurgronjc, op. cit. ii. 194 (Mccca); Sykes, op. cit, p. 117 
(Persia) ; Daumas, op. cit. p. 144 (Algeria); Seligman, loc. cit. p. 169 
sg. (Kabäbîsh). 

7 In Timbuctoo it lasts for five months and. fifteen days (Dupuis- 
Yakouba, loc. cit. p. 104), and among the Kabäbïsh of the Sudan for 
about ten or twelve months (Seligman, loc. cit. p. 170 sq.). Among the 
peasants of Palestine, according to Baidensperger (loc. cit. p. 142), a 
widow is expected to moum one year. 

8 The Book of the Thouscmd Nights and a Night, i. 126; Pierotti, 
op. cit. p. 241 sq, (Palestine); Falls, op. cit. p. 320 (Libyan Desert) ; 
Wellsted says ( Travels in Arabia, i. [London, 1838], p. 216) that it lasts 
for eight days in the towns of Oman in Arabia. 

9 Poiret, op. cit. p. 175 sq. (Algeria). 

10 Snouck Hurgronje, op. dt. ii. 195. 

u Jastrow, Religion of Babylonia and Assyria, p. 604. 
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lasted for seven days ; 1 and among the pagan Arabs a 
time of seven days seems likewise to have been considered 
the proper period for the iamentations of the women . 2 

The first three days after a burial, and particularly the 
third day, are conspicuous for ceremonial gatherings and 
feasting. Among the Tuarcg of the South-Eastern Aïr all 
the pcrsons who have attended a funeral are for three days 
entertained wilh food in the house of mourning, or, if the 
family of the deceased are poor, a meal is served to them on 
the third day . 3 Among the Kabyles of Jurjura the family 
give on the third day a feast to the whole village . 4 * We are 
also told that in Algeria an abundance of food is during three 
days offered in the house of mourning to anybody who cares 
to partake of it, B and that during thal period the same 
quantity of provisions as would have been required by the 
deceased is given to poor people . 6 Among the peasants of 
Upper Egypt it is customary for the female relativcs and 
friends of the deceased “ to meet together by his house on 
each of the first thrcc days after the funeral, and thcre to 
perform a lamentation and a strange kind of dance. They 
daub their faces and bosoms and part of their dress with 
mud, and tie a rope-girdle, generally made of the coarsc 
grass called ‘halfa’, round the waist. . . . After the third 
day, the women visit the tomb and place upon it thcir ropc- 
girdles ; and usually a lamb or a goat is slain there, as an 
expiatory sacrifice, and a feast made on this occasion ”. 7 
At Mecca friends visit the house of mourning on the evening 
of the day of the funeral and on the following evening, 
wilhout invitation, and are served with coffee, and on the 
third evening they are specially invited “ to coffee ” in the 
house . 8 In the Haurän in Moab the reiatives and friends 

1 Getiesis, 1 . 10 ; Ecclesiasticus, xxii. 12, 

8 Wellhausen, Reste arabischen Heidentums, p. 181. 

3 Jean, op. cit. p. 208. 

4 Hanoteau and Letourneux, op. cit. ii. 221 ; Liorel, op. cit. p. 426 

B Daumas, op. cit. p. 143. 

8 Certeux and Carnoy, op. cit. p. 220. 

7 Lane, Modem Egyptians, p. 532 sq. Klunzinger (op. cit. p. 203) 
also speaks of social gatherings during the three days in Upper Egypt, 

8 Snouck Hurgronje, op, cit. ii. 191 sqq. 
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of the deceased assemble at the grave on the three mornings 
following upon his death (burial ?) and talce coffee there . 1 
At Aleppo alms are distributed at the grave on the third 
day . 2 Among the Muhammadans' of India it is the custom 
for the male relatives of the deceased on the morning of the 
third day after the burial to take to the grave fruits, rice, 
and other eatables, which on the previous evening had been 
placed on the spot where he died, and to distribute them at 
the grave, and on this occasion the whole of the Koran is often 
read by scribes, and other ceremonies are performed as well . 3 
Among the Malays of the Malay Peninsula the nearer 
neighbours are feasted during three days, both in the 
morning and evening, and every night the service called 
“ reading the ICoran to the corpse ” is performed ; at the 
end of the three days there is yet another feast, whcn those 
who are farther off are invited, and after this meal the pro- 
fession of the faith is repeated . 4 * Among the Turks “ dishes 
of loukmds , a kind of dough-nut or baignêe ", are three 
days after the funeral sent round to the houses of friends, 
and the poor also receive their portion of these funeral 
cakes . 6 

There are similar ceremonies on the seventh day , 8 on the 
fortieth day , 7 and on the anniversary of the death . 8 Thus 
among the Bedouins of Carmel the relatives of the deceased 
have on the seventh day after the burial a meal at the grave 
similar to that partaken of on the first evening, and alms 

1 Jaussen, op. cit. p. 102. 2 Guys, oj>. cit. p. 214 sq. 

3 Jaffur Shurreef, op. cit. p. 285. 

4 Skcat, op. cit. p. 407. B Lucy Garnett, op. cit. ii. 496. 

6 Snouck Hurgronje, op. cit. ii. 193 (Mecca); Guys, op. cit. p. 215 

(Alcppo); Van-Lennep, op. cit. p. 587 (Palestine); Skeat, op. cit. p. 407 

(Malays of the Malay Peninsula); Lucy Gamett, op. cit. ii. 496 (Turks). 

7 Snouck Hurgronje, op. cit. ii. 193 (Mecca); Guys, op. cit. p. 215 
(Aleppo); Van-Lennep, op. cit. p. 587 (Palestine); Skeat, op. cit. p. 408 
(Malays of the Malay Peninsula); Lucy Gamett, op. cit. ii. 496 (Turks). 
See also Goldziher, Muhammedanische Studien, i. 246. 

8 Snouck Hurgronje, op. cit. ii. 193 (Mecca); Guys, op. cit. p. 215 
(Aleppo); Jaffur Shurreef, op. cit. p. 288 (Muhammadans of India) ; 
Skeat, op. cit. p. 408 (Malays of the Malay Peninsula) ; Gaudefroy- 
Demombynes, in ‘Abd el ‘Aziz Zenagui, * Récit cn dialecte tlemcénien 
in Revue asiatique, ser. x. vol. iv. (Paris, 1904), p. 100 (Tlemcen). 
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are again distributed to the poor . 1 Among thc Muham- 
madans of Tashkent feasts are given to friends not only on 
the day of the funeral, but on the seventh day, the fortieth 
day, and the half-yearly and yearly anniversaries of the 
death, and women go to the tombs to weep and wail. Our 
informant, Mr. Schuyler, adds that these periods of com- 
mcmorative mourning for the dead are the samc as those 
observcd in Russia among the Christians, and suggests as a 
possible explanation that they may have been adoptcd by the 
Russians during the epoch of Tartar ascendancy . 2 Among 
the Muhammadan peasants inhabiting the frontier region 
between Afghanistan and Hindustan the relatives of the 
deceased pay his family visits of condolence during forty 
days, and on every Friday up to thc fortieth day his father 
entertains all who come to his house . 3 Among the Muham- 
madans of India a new earthenware tumbler filled wilh 
water, with or without a wheaten cake, is every day for 
forty days placed on the spot where the deceased departed 
this life ; the water is lefl there all night and next morning 
poured on any green tree, and the tumbler and bread are 
given away. A lamp is also generally lighted on the same 
spot and at the place where the corpse was washed, and 
sometimes on the grave as well, for three, ten, or forty 
nights ; and on the morning of the fortieth day the ceremony 
of the third day is repeated at the grave . 4 Mrs. Meer 
Hassan Ali says in her book on the Mussulmans of India 
that, except with the very poor, the grave is never entirely 
forsaken, day or night, during the forty days of mourning , 5 

1 von Mülinen, loc. cit. p. 174. 

2 Schuyler, op. cit. i. 151. Among the Votyak offerings are made 
to the deceased on the third, seventh, and fortieth days after his death, 
as also on the anniversary of it (Buch, ' Die Wotjäken in Acta 
Societatis Scientiarum Fennicae, xii. [Helsingfors, 1883], p. 609). 
Among the Chuvash commemorative feasts are held on the third and 
seventh days (Georgi, Russia, i. [London, 1780], p. 103), and among the 
Cheremiss on the third, seventh, and fortieth days {ibid. i. 81). AU 
thcse peoples are much influenced by Islam. 

3 Thorburn, op. cit. p. 169 sq. 

4 Jaffur Shurreef, op. dt. p. 287. 

5 Mrs. Meer Hassan Ali, Observations on the Musstilmauns of India, 
i, (London, 1832), p. 134. 




XXI 


DEATH 


Sii 


In Timbuctoo alms of food are distributed at the grave for 
forty days . 1 

The customs of visiting the graves of the dead on religious 
feast-days 2 and on certain days of the week are extremely 
prevalent in Islam. At the commencement of his mission 
the Prophet forbade the old practice of visiting graves, but 
afterwards he allowed it ; 3 and of him who visits his father’s 
or mother’s grave on every Friday it is said in the traditions 
that his faults will be pardoned . 4 Friday is the most usual 
day for the visits , 5 6 but among the country-folks of Palestine 
it is customary to make them on Thursdays 8 9 or Thursday 
evenings . 7 Among the Muhammadans of India it is held 
meritorious for men “ to go and offer fateeha on the grave 
everyFriday; butthe generalityofpeople doitonThursday ”. 8 
In Algeria graves are visited on Mondays, though less fre- 
quently than on Fridays . 8 At Cairo, as at Fez, the grave of 
a deceased member of the family is visited on the three 
Fridays subsequent to thc burial, and a palm branch is 
generally taken to be broken up and placed on the tomb ; 
and this ceremony is repeated on the Friday which completes 

1 Dupuis-Yakouha, loc. cit. p. 104. 

2 Jaussen, op. cit. p. 102 (Moab); Guys, op. cit. p. 216 (Aleppo); 
Lane, Modern Egyptians, pp. 486, 487, 494, 532 ; Klunzinger, op. cit. 
pp. 178, 203 (Upper Egypt); Poiret, op. cit. p. 172 sq. (Algeria). 
Among the Muhammadan peasants inhabiting the frontier region 
between Afghanistan and Hindustan, as in Morocco, people visit the 
graves of their dead relatives and sprinkle them with water on ïoth 
Muliarram (Thorbum, op. cit. p. 149). 

3 Mishkät, v. 8. 1, 3 (vol. i. 401, 403). Cf. Sïdî Halïl, op. cit. i. 2 
20. 9 (vol. i. 310). 

1 Mishkät, v. 8. 3 (vol. i. 403), See also Burton, in his translation 

of The Book of the Thottsand Nights and a Night, i. 68 n. 1. 

6 Musil, op. cii. iii. 308 (Arabia Petraea); Wellsted, Travels to the 
City of the Caliphs, i. (London, 1840), p. 348 sq. ; Pananti, op, cit. p. 217, 
and Gaudefroy-Demombynes, loc. cit. p. 100 (Algeria). 

G Baldensperger, loc. cit. p. 143 sq .; Idem, 1 Religion of the 
Fellahin of Palestine ’, in Palestine Exploration Ficnd. Quarterly State- 
mentfor 1893 (London), p. 317. 

7 Wilson, Peasant Life in the Holy Land, pp. 28, 159 sq, ; von 
Mülinen, loc. cit. p. 174 (Carmel). 

8 Jaffur Shurreef, op. cit. p. 288. 

9 Cerleux and Carnoy, op. cit. p. 220. 
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or next follows the first period of forty days after the funeral. 
In Cairo, however, these visits are only performed by the 
women of the family ; 1 and in the Muhammadan world 
generally it is the women who are the chief visitors of graves . 2 

As for the custom of Cairo and Fez of laying palm leaves 
on graves, it should be noticed that the planting of two palm 
branches on a grave is recommended in the Muhammadan 
traditions, after the examplc of the Prophet. Once when he 
passed two graves he heard the crying of two dead persons 
who were tortured there for minor offences. He then took 
a green palm branch, broke it into pieces, and planted one 
piece on each grave. When he was asked why he did so 
he answered, “ In the hopc that they will feel some relief 
as long as these branches remain unwithered ”. 3 In the 
Northern Sudan there is the custom of placing on the grave 
a palm branch from a tree which once belonged to the 
deceased. Our informant observes that the carrying of 
green leaves or branches was a feature of the investiture of 
sheikhs, and that kings and queens on the pyramid chapels 
at Meroe are represented carrying palm branches . 4 In 
modern Egypt sprigs of myrtle, roses, or othcr flowers are 
also laid on the graves of relatives . 5 * In certain parts of 
Algeria " on plante toujours quelques oignons de scylles 
sur les tombes ”. 8 

Among the Muhammadans of India, as in Morocco, 
there are persons who prepare their own winding-sheets, 
keeping them always ready . 7 Some a mong the opulent 
have their graves dug in advance, fill the grave up with 
sand or some kind of grain, and, in the Iatter case, annually 
distribute the grain in charity and replace it by a fresh supply . 8 

1 Lane, Modern Egyfitians, p. 532. 

2 In Timbuctoo, however, women never go to cemetcrics or tombs 
(Dupuis-Yakouba, loc. cit, p. 104). 

3 Al-Bubärï, op. cit. xxiii. 82 (vol. i. 439). 

4 Crowfoot, Wedding Customs in the Northern Sudan (reprintcd from 
Sudan Notes and Records, vol, v. no. 1 [Khartoum, 1922]), p. 27. 

5 Lane, Arabian Society in the Middle Ages, p, 70 sq. 

8 Doutté, Merrâkech, p. 364. 

7 Mrs. Meer Hassan Ali, op, cit. i. 130 n. *. 

8 Jaffur Shurrecf, op. cit. p. 282. 
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There is a curious resemblance between ihis practice and one 
found among the Ait Warâin. 

This survey of facts bears testimony to the overwhelming 
influence which Muhammadan doctrine and custom have 
exercised upon the funeral and mourning rites of Morocco. 
But at the same time we must not take for granted that 
cvery rite practised thcre which is also found among the 
eastern Muhammadans was first imported by the bearers of 
Islam. All these rites are not peculiar to Muhammadanism, 
and some of them may equally well have existed among 
the pre-Muhammadan Berbers. The ancient Greeks 1 and 
Romans 2 closed the eyes of a person who was at the point 
of death. Visits of condolence, offerings at graves, and 
funeral banquets are very widespread. So arc rites arising 
from the fear of the pollution of death, which may lead to 
similar practices in different cases. Muhammadans in India 
pour the water with which the corpse has been washed into 
a hole in the earth to prevent people from treading on 
it , 3 but this does nat prove anything with regard to the 
precautions taken with such water in Morocco ; similar pre- 
cautions are very frequcnt in Europe . 4 5 In Syria, if a funeral 
procession passcs a house in which there is a sick person 
or one who is lying in bed, a glass fillcd with water mixed 
with salt must be emptied on the road , 6 and in Moab “ on 
répand de l’eau derriëre un cadavre qu’on emporte au cime- 
tiêre, ‘ pour couper le mal ’ ” ; 6 but who would therefore 
assert that the Ait Wäryâger and Ait Temsâmän in the Rïf 
must have learned from the Arabs their custom of pouring 
water over a bier, or in front of a funeral procession, passing 

1 Hermann-Blümner, Lehrbuch der griechischen Privatalterthümer 
(Freiburg i. B. & Tübingen, 1882), p. 362. 

2 Marquardt, Das Privatleben der Römer, i. (Leipzig, 1886), p. 346. 

3 Jaffur Shurreef, op. cit. p. 278. 

. 4 Wuttke, Der deutsche Volksaberglaube der Gegenwart (Berlin, 
1900)1 § 73 2 > P' 462 sq. ; Sartori, 1 Das Wasser im Totengebrauche 
in Zeitschrift des Vereins für Volkskunde, xviii. (Berlin, 1908), p. 359; 
Rosén, Om dädsrike och dödsbruk i fornnordisk rpligion (Lund, 1918), 
p. 169 sqq. 

5 Eijüb Abëla, loc. cit. p. 89. 

8 Jaussen, op. cit. p. 71, Cf ibid. p. 105. 
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a house ? To throw water after a corpse is a widespread 
European funeral rite . 1 There are also in Morocco certain 
prophylactic and purificatory customs to which I have found 
no parallels among the eastern Muhammadans—which 
does not prove, of course, that such customs are altogether 
abscnt among them. Among the Muhammadan Hausa of 
Tunis the mourners wash their hands on their return from 
the grave, a and in the Libyan desert all who have come in 
contact with the corpse perform ablutions after the burial; 3 
but among the Asiatic Moslems I have found no counterpart 
to the purification rite practised among some tribes of 
Morocco by those who have attended a funeral . 4 On the 
other hand, there were similar rites among Indo-European 
peoples. In ancient India the mourners, on their return 
from the place where the dead body was burned, purified 
themselves by touching water, fire, cow-dung, mustard sccd, 
or barley corns . 6 In Rome, when those who had accom- 
panied the funeral returned home, they underwent a purifica- 
tion called suffitio, which consisted in being sprinkled with 
water and stepping over a fire.° In Greece, immediately 
after a death, a vessel of consecratcd waler, which must be 
brought from another house, was placed before thc door, 
and every one who left the dwclling sprinkled himself from it 
in order to free himself from the pollution of death; 7 and 

1 Wuttke, oi>. cit. § 737, p, 465; Sartori, loc. cit. p. 364 sg. ; Rosén, 
oj>. cit. p. 167 sgg. 

â Tremeame, The Ban of the Bori (London, [1914]), p. 128. 

8 Falls, op. cit. p. 321. 

4 Nor have I found among them the rule that those who have attended 
a funeral must go back another way than they came, or that they must 
go back to the house of mourning before they retum to their homes. 
But in Syria there is a custom resembling that in Fez, according to which 
female guests at a funeral must not enter anybody elsc’s house on their 
way homc. A person who has paid a visit of condolence is there subject 
to a similar rule, although, if he for some reason or other is prevented 
from going home before he visits somebody elsc, hc may go to a public 
bath or a coffee-house instead, and is then no longer supposed to carry 
misfortune with him (Eijüb Abëla, loc. cit. p. 90 sg.). 

5 Oldenberg, Die Religion des Veda (Berlin, 1894), p. 577 sg. 

8 Festus, Dc verborum significatu (Lipsiae, 1903), p. 3, s.v. Aqua et igni. 

7 Aristophanes, Ecclesiazusae, 1033 ; Euripides, Alcestis, 88 sqq .: 
Pollux, Onomasticum (Amstelaedami, 1706), viii. 65. 
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when the burying or burning was ended, the house and its 
inhabitants had to be purificd by means of incense and 
sprinkling or washing with consecrated water before the 
relatives and friends of the deccased could return thcre and 
partake of the funeral banquet . 1 Purification with water 
after a burial is still found in many parts of Europe . 2 

In various respects besides those already mentioned 
the funeral customs of Morocco and other Muhammadan 
countries resemble those of Europe. In Greece 3 and Rome 4 
there were lamentations and wailing, tearing of the hair, 
laceration of the cheeks, and rending of clothes ; and there 
was also the custom of cutting the hair . 5 The deceased was 
praised . 6 In Rome earth was thrown on the face of the 
corpse . 7 In Greece water was poured on the grave , 8 9 and 
on the third day offerings were made to the dead.° • In 
Teutonic lands we also find many customs similar to those 
noticed above. The deceased is kissed by his family . 10 His 
big toes or his legs are tied together . 11 A light is kept 

1 Hermann-Blümner, op. cit, p. 365 ; Blümner, The Home Life of 
the Ancient Greeks (London, etc., 1910), p. 255 ; Sjiengel, Die grie- 
chischen Kultusaltertümer (Münchén, 1898), p. 147. 

2 Sartori, loc. cit, p. 369 ; Hartland, ‘ Death and Disposal of the Dead 
(Introductory) ’, in Hastings, Encyclopcedia of Religion and Ethics, iv. 
(Edinburgh, 1911), p. 434. 

3 Lucian, De luctu, 12 ; Cicero, De legibus, ii. 23 (59); Schmidt, 
Die Ethik der alten Griechen, ii. (Berlin, 1882), p. 114; Blümner, op. 
cit. pp. 246, 248 sq. 

4 Cicero, op. cit. ii. 23 (59) j Propertius, Elegiae. ii. 13. 27; Varro, 
quoted by Servius, Commentarii in Vergilii Aeneidos, iii. 67. 

5 Gruppe, Griechische Mythologie und Religionsgeschichte, ii. 913 ; 
Rouse, Greek Votive Offerings (Cambridge, 1902), p. 245 ; Blümner, 
op. cit. p. 231 ; Propertius, op. cit. i. 17. 21; Ovid, Fasii, iii. 562. 

6 Schmidt, op. cit. ii. 122 sq. ; Smith, Wayte, and Marindin, A 
Dictionary of Greek and Roman Antiquities, i. (London, 1890), p. 891 sq. 

7 Cicero, op. cit. ii. 22 (57). 

8 Eitrem, Opferriius und Voropfer der Griechen und Römer 
(Kristiania, 1915), p. 108 ; Stengel, Opferbräuche der Griechen (Leipzig 
& Berlin, 1910), pp. 36, 180, 

9 Pollux, op. cit. viii. 146; Schmidt, op. cit. ii. 118; Hermann- 
Bliimner, op. cit. p. 372 ; Blümner, op. cit. p. 256. 

10 Sartori, Sitte und Brauch, i. (Leipzig, 1910), p. 141. 

11 Kristensen, Gamle folks fortcellinger om det jyske almueliv , iv, 
(Aarhus, 1893), p. 89 ; Rosén, op. cit. p. 163, 
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burning in the room in which he is lying . 1 A pair of open 
scissors, an axe, a sickle, or some other object of stccl is laid 
on his chest . 2 The corpse is taken out of the house through 
some other aperture than the door . 3 On the thrcshold or 
close to it the coffin is lowered and raiscd three times , 4 The 
hearsc must not stop on the way to the cemetery Iest some of 
those following it should soon die . 6 Rclatives and friends 
throw three handfuls of earth into the grave before it is 
filled . 6 After the burial there is a funeral meal . 7 Until 
the body is interred nothing must be lent or given away 
from the house of mourning, and all work must, so far as 
possible, be abstained from . 8 The funeral of a maiden or 
an unmarried young man is in some way or other made to 
resemble a wedding . 8 

• These similarities may in a large measure be directly 
due to culture contact or even to a common origin. But 
here again we should remember that similar customs may 
grow up under similar conditions, and between Semitcs and 
Indo-Europeans there has been from very ancient times a 
mental and cultural affinity which may easily have lcd to 
similar developments without direct transmission. Many 
identical, or almost identical, funeral and mourning rites are 
found among peoples living in very different parts of the 
world and not known to have had any communication with 
each other . 10 This should teach us to be careful in our con- 

1 Sartori, ‘ Feuer und Licht ira Totengebrauche ’, in Zeitschrift des 
Vereins fur Volkskunde, xvii. (Berlin, 1907), p. 363 sqq. 

* Hyltén-Cavallius, Wärend och Wirdarne, i. (Stockholm, 1863), 
p. 457 ; Feilberg, * The Corpse-door; a Danish Survival ’, in Folk-Lore, 
xviii. (London, 1907), p. 366 ; Sarton, Sitte und Brauch, i. 137 n. 47. 

3 Gudmundsson and Kâlund, ‘ Sitte. x. Skandinavische Verhalt- 
nisse ’, in Paul, Grundriss der germanischen Philologie, iii. (Strassburg, 
igoo), p. 426 sq. ; Feilberg, ioc. cit, pp. 364, 370 sq. ; Rosén, op. cit. 
p. 190 sqq. ; Sartori, Sitte und Brauch, i. 143. 

4 Wuttke, op. cit. § 736, p. 464; Sartori, Sitte und Brauch, i. 143 ; 
Feilberg, ioc. cit. p. 366. 

5 Wuttke, op. cit. § 738, p. 466. 

6 Sartori, Sitte und Brauch, i. 150. 

7 Ibid. i. 155 ; Wuttke, op. cit. § 740, p. 467. 

8 Wuttke, op. cit. § 730, p. 461; Sartori, Sitte und Brauch, i. 140. 

9 Sartori, Sitte und Brauch, i. 152 sq. 

10 Abundant evidence of this is found, e.g., in Frazer, ‘ Certain 
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clusions also when we find identical customs among peoples 
who have been in contact with one another or even belong 
to the same sphere of culture. 

Even when there can be no doubt as to the source from 
which a certain funeral or mouming rite practised in Morocco 
has been derived, its ultimate origin is obviously not explained 
thereby. Like all other actions and deliberate abstinences, 
thc funeral and mourning rites are of course rooted in mental 
facts, and to explain them one must find out these facts. In 
somc cases the task is easy, in other cases the explanation 
must be more or less conjectural. The motives may often 
be complex. A general motive is the desire to behave in 
accordance with custom; Lucian cynically said that " the 
feelings of the bereaved party are in fact guided solely by 
custom and convention ”. 1 But the custom itself has a 
psychical origin ; and this may certainly be diffcrent from 
that ascribed to it by the natives thcmselves, or from the 
interpretation given it by Islam. 

Some degree of affection for the nearcst relatives is a 
normal sentiment in mankind whenever the members of onc 
family keep together, and if one of them dies sorrow is 
consequently felt by the rest. Weeping, crying, or lamenta- 
tion is a very natural expression of this emotion ; hence 
when ihey occur in the ritual connected with the death of a 
near relative there can be no reasonable doubt as to the 
emotional origin of thc rite, however conventional the 
expression of grief may be. Thc ceremonial charactcr of 
the practice is particularly obvious in the wailing of condolers 

Burial Customs as illustrative of the Primitive Theory of the Soul in 
The Journal of the Antkropological Institute of Great Britain and 
Ireland, vol. xv. (London, 1886); Idem, The Belief in Immortality and 
the Worship of the Dead (London, 1913-24); Idem, Folk-Lore inthe 
Old Testament, vol. iii. (London, 1919), pt. iv. ch. iv. ‘ Cuttings for the 
Dead’; Hartland, The Legend of Perseus, vol. ii. (London, 1895), ch. 
xiii.; Idem, Ritual and Belief (London, 1914), 1 The Philosophy of 
Mouming Clothes 1 ; Westermarck, The Origin and Development of the 
Moräl Ideas, vol. ii. (London, 1917), ch. xlv.; Hastings, of>. cit. iv. 
(Edinburgh, 1911), ' Death and Disposal of the Dead ’ ; Samter, 
Geburt, Hochzeit und Tod (Leipzig & Berlin, 1911). 

1 Lucian, op. cit. 1. 
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and of hired mourners. Speaking of the dismal lamentations 
of women in Algeria, Poiret observes that “ these very women, 
a moment after, throw aside that external appearance of 
the deepest gricf, talk and laugh together, and after- 
wards return to their former wailings ”. 1 The excessiveness 
of these demonstrations of grief harmonised well with the 
extremely gloomy view which the ancient Semites held 
about death . 2 But the noise may also scrve some definite 
object. It may perhaps, like the practice of fumigation , 3 be 
a means of driving away either evil spirits or the soul of the 
dead person himself. Among some peoples the loud wailing 
is expressly said to expel demons , 4 and the Muhammadan 
jinn are on the one hand fond of molesting dead people 
before they are buried, and on the other hand frightened by 
loud sounds. In ancient-times the deceased may, moreover, 
have been thought to be pleased with the manifestation of 
desperate grief on the part of his friends, although the 
Muhammadan theory is that he will have to suffer for it. In 
any case the wailing also has an honorific character, which is 
shown by the fact that it varies according to rank and social 
status. In his description of the wailing over the dead in 
Algeria Poiret says :—■“ These cries are proportioned to 
their dignity. When a person mourns for a superior, he 
howls with all his might; for an equal, his noise is not quite 
so loud. Chiefs give vent only to a few sighs, unless it be 
for another chief. All this is generally prescribed ”. s In 
Morocco, as we have seen, the violent demonstrations of 
grief are influenced by the sex and age of the deceased , 6 and 
though practised in other cases, may be refrained from on 

1 Poiret, of. cit. p. 170. 

2 Cf. Jastrow, Religion of Babylonia and Assyria, p, 605 sqg .; 
Idem, Asfects of Religious Belief and Practice in Babylonia and Assyria, 
p. 365 ; Wellhausen, Reste arabischen Heidentums, p. 185. 

3 See itifra, p. 526. 

4 van Gennep, Les rites de passage (Paris, 1909), p. 217 ; Hartland, 
‘ Death and Disposal of the Dead (Introductory) ’, in Hastings, op. cit. 
iv. 417 ; Robertson Smith {op. cit. p. 432 n. 2) made the suggestion that 
shouting in mouming was primarily directed to the driving away of evil 
influences. 

6 Poiret, ojt. cit. p. 173. 

8 The same is the case in Moab (Jaussen, of>. cit. p. 100 sq.). 
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the death of a little child. 1 Parents have, indeed, good 
reason to be resigned to the loss of their child. The dead 
infant has met with the bas , or misfortune, which would 
otherwise have fallen upon its father or mother. 2 Moreover, 
“ the little child will be useful to its parents on the day of 
resurrection ”— S-sâbi yénfa' wâldih fë l-afaêra (Fez). It 
will go to Paradise and prepare there a comfortable bed for 
them (Andjra). This is in agreement with the Muhammadan 
tradition that the death of three or two children or even of 
one child will admit the parents into Paradise. 3 If they are 
resigned to the will of God they will soon have another child ; 
for patience is rewarded by God —Li sbar râbbi ijiâlls'Ci 
(Dukkâla). 

Connected with the wailing are the customs of rubbing or 
dirtying the face, hair, or clothes with cow-dung, soot, ashes, 
or mud ; of dressing in a dirty old tent-cloth; of girding 
oneself with a rope ; and of scratching or tearing the cheeks, 
the bosom, or the arms to the effusion of blood. 4 5 Nobody 
could deny that such actions may be genuine expressions of 
sorrow and therefore also conventional methods of displaying 
this emotion. There is in sorrow a tendency to augment the 
suffering?. 6 Spenser says in his Faerie Queene : 

“ She wilfully her sorrow did augment, 

And offred hope of comfort did despise: 

Her golden lockes most cruelly she rent, 

And scraccht her face with ghastly dreriment ’’. fl 

But here again the conventional expression of grief may be, 
or may have been, at the same time intended to serve as a 
protection against evil influences. Soot is sometimes used 
in Morocco as a prophylactic against jnün , 7 cow-dung is 
supposed to contain purificatory virtue, 8 the laceration to the 

1 Supra , i. 440. 3 Supra, i. 607 sg. 

8 Al-Buhärî, op. cit. xxiii. 6 (vol. i. 404 sg .); Mishkât, v. 7 (vol. i. 

39i. 392» 398 r?.). 

4 Supra, ii. 437 sgg. 

5 Cf. Shand, The Foundations of Character (London, 1914), p. 320 
sgg. 

6 Spenser, Faerie Queene, ii. I. 15. 

7 Supra, i. 307. 


Supra, ii. 294. 
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efFusion of blood may perhaps be a method of warding off 
the contagion of death, 1 and the dressing in an old tent-cloth 
may serve a similar object. It is no doubt difficult to believe 
that the desire of a sorrowful mind to increase its own 
suffering could directly lead to actions which are at the 
same time intended to avert a danger, but in ritual per- 
formances prophylactic practices may simulate natural mani- 
festations of grief. The deceased, at any rate, may have 
been supposed to be deceived by such counterfeit expressions 
of sorrow in his friends. Robertson Smith maintained that 
the laceration of the flesh among the ancient Semites and 
other peoples was intended to create an enduring blood 
covenant between the living and the dead, 2 but this hypo- 
thesis is not adequately supported by evidence; 3 the 
Semites did not even, like some other peoples, 4 let the blood 
come into contact with the corpse. The self-bleedings of 
mourners may in some cases serve the object of refreshing 
the dead with the warm red sap of life ; 5 but there is nothing 
to show that the anciént Arabs really looked upon the 
scratching of the face and the body to the effusion of blood as 
a blood offering to the deceased. It was a rite restricted to 
the female mourners; 8 and this agrees well with thc 
emotional origin of the rite. 

The cutting of the hair in mourning is likewise regarded 
as a sign of sorrow, and so it may have been from the 
beginning. It occurs hand in hand with thc rites just 
mentioned and has the same general character. Wellhausen 
even suggests that it was a mitigation of the earlier practice 
of tearing the hair. 7 But in this case also a practice which is 
readily taken for a natural manifestation of grief may have 
been adopted in ritual performance for a definite purpose, 
namely, to ward off the contagion of death. Hair-cutting 

1 Cf. Frazer, Taboo and the Perils of the Soul (London, 1911), p. 107. 

2 Robertson Smith, op. cit. p. 322 sg. 

3 Cf. Frazer, Folk-Lore in the Old Testament, iii. 301. 

4 Hartland, Legend of Perseus, ii. 321 sqq. 

6 Westermarck, op. cit. i. 476, ii. 547 ; Frazer, Folk-Lore in the Old 
Testament, iii. 301 sq. 

6 Wellhausen, Reste arabischen Heideniums, p. 181. 

7 Ibid. p. 182. 



XXÎ 


DEATH 


521 


is among many peoples used as a means of purification after 
a dcath or on other occasions, 1 and in Islam, as we have 
seen, the first shaving of the child has a purificatory character. 8 
In Morocco the shorn hair is put on the roof of the house or 
tent or deposited at a shrine or buried in the ground, and 
nowhere, so far as I know, is it dedicated to the dead relative ; 
but among the ancient Arabs it was placed at the grave, 3 
and this is still the case among the Arabs of Moab. 4 This 
might seem to give some support to the suggestion that the 
cutting of the hair was intended to strengthen the deceased 
in accordance with the notion that a person’s strength is in 
his hair. 5 But from no part of the world has direct evidence 
been produced in favour of this suggestion, and that the 
offering of hair to the dead had such an object among the 
ancient Arabs seems particularly improbable because thc 
practice was confined to the women. 8 In affection there is a 
tendency to seek for contact with its object, and a woman who 
deposits her shorn locks on the grave of her dead husband 
or relative therefore performs a rite which may be readily 
explained as the token of an emotion which she is expected 
to feel on that occasion. Another expression of affection,, 
real or feigned, which consists in still more intimate contact 
with the deceased, is the kissing or touching of the corpse. 
But in this case hope of reward may also be present in the 
mind of the mourner : the kiss given to a dead father or 
mother is said to result in a parental blessing or to be accom- 
panied with a prayer for forgiveness. 7 

Sorrow is represented as the reason why the family of 
the deceased refrain from partaking of food or from busying 
themselves with preparing it; 8 and it scems impossible to 
doubt that the loss of appetite which accompanies grief is 
largely at the bottom of the mourning fast, which is found 

1 Frazer, Taboo and the Perils of the Soul, p. 283 sqq. 

a Supra, ii. 413. 

3 Wellhausen, Reste arabischen Heidentums, p. 182; Goldziher, 
Muhammedanische Studien, i. 248. 

4 Jaussen, op. cit. p. 94 ; Musil, op. cit. iii. 427. 

5 Frazer, Folk-Lore in the Old Testament, iii. 302 sq. 

0 Robertson Smith, op . cit. p. 324 n. 1. 

7 Supra, ii. 435. 8 Supra, ii. 468, 470. 
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in many different parts of the world. 1 But it is also obvious 
that the abstinence from food after a death'is connected with 
superstitious fear. 2 The dead body is rcgarded as a seat 
of infection, which defiles anything in its immediate ncigh- 
bourhood, and this infection is of course considered par- 
ticularly dangerous if it is allowed to enter into the bowels. 
The family of the deceased may have to refrain from making 
a fire and eating until the body is buried ; and the same may 
be the case with the other villagers as well, if the death 
occurred in the morning. 3 But a more frequent rule is that 
no food must be cooked in the house of mourning, and the 
duration of this taboo may coincide with the period during 
which the soul of the dead person is still supposed to hover 
about earth. 4 There is no reason to suppose that the 
abstinence from cooking is a survival of a previous mourning 
fast: it is evidently rooted in the idea that the cooking might 
contaminate the food if done in a polluted house or by a 
polluted individual. We have noticed that there are persons 
who do not like to partake of food served at a funeral, 6 and 
that if any portion of the food brought by a neighbour is 
left it is not taken back to his tent but thrown away at some 
placc outside the village. 8 The custom of drinking the milk 
obtained on the day when the death took place without 
letting it curd, to make butter of it, 7 may be duc to fear of 
polluting the churn, although the native explanation is that 
the people do so because they are sorry. A similar reason 
is assigned for the strict taboo imposed on the drinking 
or making of tea, 8 and this is more likely to bc correct 
considering that tea is looked upon as a luxury. 

The mourners must also refrain from the use of cosmetics 
and soap, from changing and washing their clothes and 
even from washing the face, from shaving the head, from 
whitewashing the house, from having any music there, from • 
celebrating a marriage and even attending one, and from 
visiting friends. A woman on the death of her husband may 

1 See Westermarck, op. cit. ii. 298 sqq. 

a Ibid. ii. 303 sqq. 3 Supra, ii. 466 sq. 4 Supra, ii. 468, 470. 

5 Supra, ii. 454, 468. 8 Supra, ii, 466 7 Supra, ii. 468. 

8 Supra , ii. 467, 468, 470. 
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her house, and to take a bath. 1 Such abstinences, im A 
self-neglect or avoidance of enjoyment, are natural ex 
sions of grief and may therefore readily lead to ceremc 
rules of mourning. In the mourning of a widow we i. 
also trace the idea that her attachment to her husbai 
should not be broken off at once. For a certain period after 
his death she is prohibited from re-marrying ; 2 and some- 
times she wears one of his garments or his rosary or a piece 
of the cloth out of which his shroud was made, partly 
covering her face with it. 3 But the unusual external appear- 
ance or costume of the widow and other mourners also gives 
notice to the world of their peculiar condition. 4 * 

The abstinences observed after a death, however, may 
also be precautions against imaginary dangers. Mourners 
are considered to be polluted, more or less in proportion to 
the intimacy of their relationship to the deceased, and his 
widow more than anybody else. The death-pollution with 
which they are affected is contagious, and they may conse- 
quently be dangerous to others. Should a widow go to see 
any of her 'friends before her pêriod of mourning has come 
to an cnd, she would probably not be received. 6 * Moreover, 
unclean individuals are not only a danger to others but, like 
holy persons, they are also themselves in dangcr : they are 
in a delicate condition which imposes upon them various 
precautions. 8 The abstinences of mourners may partly 
be precautions of this sort; we have noticed that even on 

1 Supra, ii. 470 sqq. 2 Supra, ii. 473. 

3 Supra, ii. 473 sq. For the custom of veiling the face in mourning 

see Hartland, Ritual and Belief, p. 251 sqq. 

4 Cf. Hartland, op. cit. p. 235 sqq. Sir James Frazer ( Journal of the 
Anthropological Institute, xv. 73 ; Folk-Lore in the Old Testament, i. 
99) has conjectured that mourning costume was originally a disguise 
adopted to protect the surviving relatives from the dreaded ghost of the 
recently departed. In support of this conjecture he quotes two cases in 
which the living are stated to disguise themselves to escape the notice 

of the dead ; but, as.Dr. Hartland observes {op. cit. p. 255 sq.), even this 
scanty evidence is not free from ambiguity. 

6 Supra, ii. 473. 

6 Cf. Frazer, Taboo and the Perils of the Soul, pp. 224, ctc.; Wester- 

marck, op. cit. ii. 307 sq. 
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m maij.jj Q £ a [; t q e c hüd a transgression of th.e rule which 
1 at the use of cosmetics and soap is supposed to be 
S ^P e ded with very serious consequences for the trans- 
° 1 Ior. 1 The custom which demands that a guest who was 
,°ihe house when the death occurred, or who spent there 
*'e first night after, shall stay on till the third night has 
passed deserves mention in this connection. If it is not 
observed it is sometimes said that the guest will carry the 
bas with him to his own home, but sometimes also that a 
woman guest herself or somc other member of her family 
will be affected by it, or that somebody in the house of 
mourning will soon die. The last-mentioned belief is in 
conformity with the idea that the same would happen if 
anything were removed from the house during ihe first three 
days, except the dead body and whatever is required for 
the burial. 2 In other words, the family of the deceased 
would be exposed to danger by a change in their surround- 
ings, as in some cases they would be if they did anything in 
order to change their appearance. 

Like other abstinences incumbenl upon the survivors, 
those from work and sexual intercourse 3 may also have a 
mixed origin. 4 Inactivity is a natural accompaniment of 
sorrow ; work done before the dead body is buried, or shortly 
after, might be supposed to be contaminated by the death- 
pollution ; and at the same time the delicate state of a 
polluted individual may require that he should rest. We 
have seen that work, or certain kinds of work, should be 
avoided on holy days or in holy periods, as bcing unsuccessful 
or even dangerous to the performer ; 6 and therc is a close 
affinity between the holy and the unclean. Indeed, I was 
expressly told that should any person in the village work 
before the day of burial has passed, he would have to suffer 
for it, 6 There may be similar reasons for the taboo imposed 

1 Supra, ii. 471. 2 Suj>ra, ú. 469. 3 Supra. îi. 466, 467, 471. 

4 Cf. Westermarck, op. cit. ii. 283, 284, 306. 

6 Supra, i. 224, 

6 Supra, ii. 467. In Bulgaria there is a belief that if anybody in the 
house of mourning works before the burial, or even on the day after it, 
he will have chapped hands (Strausz, Die Bulgaren [Leipzig, 1898], 

p. 451 *?•)• 
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upon. sexual intercourse. On the one hand, the sexual 
instinct is dulled by grief ; on the other hand, its gratifîcation 
is in various circumstanccs considered to be dangerous 
either to those who indulge in it 1 or to the offspring. 2 But 
I have not heard what would happen if this taboo were 
transgressed. 

Closely akin to the rites which are conventional expres- 
sions of sorrow are those which are supposed to benefit the 
deceased eithcr before or after his soul has left the body: 
all these rites are, or pretend to be, manifestations of 
affection. I say, pretend to be ; for the desire to benefit the 
dead person, like the sorrow caused by his death, may be 
mixed with other motives, nay, certain rites the sole object 
of which was originally to serve the interests of the survivors 
were afterwards interpreted as bcneficial to the dead. I 
have elsewhere pointed out the frequent occurrence of such 
an interpretation in the history of funeral rites " The dead 
are not only beings whom it is dangerous to offend and 
useful to please, but they are also very easily duped. No 
wonder therefore that the living are anxious to put the most 
amiable interpretation upon their conducl, trying to persuade 
the ghost, as also one another, that they do what they do 
for his benefit, not for their own ”. 3 

The kind offices of friends begin when a person is dying. 
Water is said to be dripped into his mouth to moisten the 
throat, or honey in order to make death easier, or watcr and 
honey as a safeguard against the devil; 4 both water and 
baraka, as we have seen, are on various occasions used to 
keep off the jnün . 6 Or butter, honey, and waler are put 
into the mouth of the dying person in order that he shall 
not die hungry or thirsty. Recitations from the Koran 
make his death easy, and the profession of the faith said in 
front of his face will save him from hell. 8 According to a 

1 Supra, i. 388, ii. 4 sq. ; Westermarck, Marriage Ceremonies in 
Morocco (London, 1914), p. 334 sqq. 

3 Sttpra, i. 410, ii. 3 ; Westermarck, op, cit. pp, 244, 255, 256, 265 sq._ 

8 Westermarck, Origin and Devetopment of the Moral Ideas, ii. 548. 

4 Supra, ii. 434 sq. 

5 Supra, i. 311 sqq. 

8 Snpra, ii. 434 sq. 
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commentary on Sîdl tjalïl, thc Iatter drives away the cvil 
/ spirits who come to watch for his last breath. 1 

When the person is dead his friends try in various ways 
to ward off evil spirits. The jnün are afraid of light: one 
or two candles are lighted at the place where the dead body 
is lying, 3 and are kept burning while it is washed even though 
the washing is performed in broad daylight; 8 and if the 
deceased remains in his old home overnight the room must 
be illuminated, and sometimes the candles are strewn with 
salt. 4 The evil spirits are afraid of holy words and of steel 
and iron : hence chaptcrs of the Koran or the whole of it are 
recited, or other religious recitations made, to ward them off 
or to prevent the devil from troubling the dead person; 6 
and an object of stcel or iron is placed on the corpse. 0 The 
jnün are likewise kept off or put to flight by the burning of 
incense in the room where the body is lying, 7 and the place 
where it is washed is also fumigated and sometimes sprinkled 
with salt. 8 But if thesc practices protcct the dead against 
evil influences they may at the same time protect the living. 
The fumigation and the sprinkling with salt of the place 
where the corpse is washed in the fïiâina were said to keep 
off the jnün or the fciäl. The latter was called a jenn ; but 
elsewhere it is looked upon in a different light. The Ait 
Sâddën, who fumigate the place where the corpse has been 
washed with agal-wood or with benzoin and gum-lemon in 
order to prevent the appearance of the say that this 

is the soul of the dead person, appearing at night like a pillar 
of smoke rising towards the sky and so high that nobody 
can see the top of it. So also the At Ubâhti, who fumigate 
the place in the tent where the person died with white or 
black benzoin and harmel to prevent its being haunted by 
the Ihiâl, describe the latter as the soul of the deceased, 
looking like a very tall pillar of smoke which rises as high as 
the rainbow and which appears white to those who have 
been good to the dead person and black to those who have 

1 Stdï EJalïI, op. cit. i. 2. 20, 4 (vol. i. 294). 
ä Sttpra, ii. 436. 3 Supra, ii. 445. 4 Supra, ii. 451. 

6 Supra, ii. 449 sq e Supra, ii. 451. 7 Supra, ii. 436, 451 

8 Supra, ii. 444 sg. 
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been bad to him, But whether white or black, the Ihiâl 
should be driven away by shooting. Otherwise it will 
produce the same effect as tickling : it will make the person 
to whom it appears laugh, and he will laugh till he dies. 

The object of washing the corpse is to remove impurities, 
and the qualifîcations required of the person who performs 
this act—cleanness and piety or baraka 1 —are held to be 
essential to its efficacy. By stuffing the apertures of the 
body 8 defilement or evil influences are prevented from 
entering into it. 3 The grave-clothes will keep it clean, and, 
besides, are required by decency; 4 they should be seven 5 
on account of the magic virtue ascribed to that number, or 
their number must in any case be an odd one 8 because even 
numbers are unlucky. They arc sprinkled with water from 
the well Zemzem 7 on account of its baraka, and for the 
same reason a few drops of such water are used for the 
washing of the body. 8 

The deceased is longing for his grave and should therefore 
be buried as soon as possible; but according to another 
opinion it is his family that, contrary to his wishes, are 
anxious to hasten the burial, 0 and somctimes, on account 
of his unwillingness to leavc this world, he tries to keep 
back those who carry him, 10 perhaps because hc was a bad 
man. 11 The Prophet is related to have said that it is good to 
carry the dead hurriediy to the grave in order that the 
righteous person may reach happiness quickly, and if he 
be a bad man it is well to put wickedness away from one’s 

I Su-fira, ii. 443 sg. 2 Supra, ii. 447. 

3 Speaking of thc Arabs of Moab, M. Jaussen observes {op. cit. 
p. 97), “ On ferme . . . toutes les ouvertures du corps ‘ afin de le con- 
server pur ’, disent quelques-uns, ‘ pour empêcher les ginns de s’en 
emparer ’, prétendent les autres ”. 

4 In his description of the funeral rites in Tripoli Tully says {op. cit. 
p. 91 sq.) that one reason for the great importance attached to the dressing 
of the dead is that they are supposed on Fridays to visit their relatives 
and friends in neighbouring graves. 

6 Supra, ii, 447 sgq. 6 Stipra, ii. 447 sqq. 7 Supra, ii. 449. 

8 Supra, ii. 449. 8 Supra, ii, 451 sq. 

10 Supra, ii. 456. There is a similar belief in Moab (Jaussen, op. 
cit. p. 100). 

II Supra, ii. 456. 
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shoulders. 1 The idea that the dead person wants to be 
buried soon and benefits by it has no doubt arisen from the 
wishes of the living : the rapid decomposition in a hot climate, 
the poor home accommodations of the majority of the people, 
and superstitious dread, all combine to make them anxious 
to get rid of the corpse as soon as they can. 2 3 And fear of 
contagion is also a motive for the hastc with which the corpse 
is often carried to the grave. In Morocco, as we have seen, 8 
the pace varies, but the general rule in Islam is to carry the 
dead quickly to the place of interment. 4 * 

To take part in the funeral procession, to carry the bier, 
and other acts connected with a funeral which arc performed 
gratuitously, are looked upon as kindnesses shown to the 
deceased. But the performers profit by them : these services 
entail religious reward, and, being pleasing to the survivors, 
are meant to be reciprocated by the latter. The death- 
.pollution infecting those who attend a funeral is diluted by 
being spread over a large number, and by being relieved at 
short intervals the bearers become less exposed to the con- 
tagion which may be contracted by contact with the corpse. 6 
The funeral chant, which is kept up by the procession without 
pause or break, may not only benefit the dead but safeguard 
the living ; and the same may be the case with the recitations 
from the Koran made on various occasions in connection 
with a death. The theory is that the merit of the performance 
is transferred to the soul of the deceased. 6 Other spiritual 
benefits bestowed upon the dead are the invocation of God’s 
mercy, the recitations of the profession of the faith and the 
Bürdah or some other religious book, and the prayer for the 
dead, which, according to the traditions, will be accepted. 7 

1 Al-Buljâri, op. cit . xxiii. 52 (vol. i. 424 sg .); Mishkät, v. 5. I (vol. 
i- 374 )- 

8 Cf. Lane-Poole, ‘ Death and Disposal of the Dead (Muhammadan)’, 
in Hastings, op. cit. iv. 501 ; Pierotti, op. cit. p. 242 ; Jaffur Shurreef, 
op. cit. p. 278. 

3 Supra, ii. 456. 4 Hughes, op. cit. p. 44. 

5 Cf, Doutté, Missions au Maroc — En tribu, p. 230 sq. 

3 Cf. Lane, Arabian Society in the Middle Ages, p. 78 ; Jaffur 

Shurreef, op. cit. p. 285. 

7 Mishkät, v. 5. I (vol. i. 377 )- 
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The practices of taking the bier to the mortuary chapel 
attached to a mosque, 1 of turning the face of the deceased 
when laid in his grave 2 —as on some previous occasions 3 — 
towards Mecca, and of instructing him what to say to the 
examining angels, 4 are all intended to contribute to his 
comfort. For a similar purpose the dead are buried in the 
vicinity of a shrine. 

When the deceased has been laid in his place of rest it is 
an act of kindness to him, which will be rewarded, to throw 
earth into the grave 6 or to help to fill it. 6 The earth which 
the fqï keeps in his hand while saying the prayer or reciting 
a chapter of the Koran, and which he then either places 
underneath the head of the corpse or strews on the dead 
person’s face and shroud, must be particularly beneficial 
to him; this is proved by the fact that sprinkling with 
Zemzem water may serve as a substitutc. 7 But carc must 
be takcn to prevent the earth from pressing upon the body, 8 
because the latter is still conscious of pain.° The number of 
boards or stones which are for this purpose placed over thc 
recess in which it is lying must be an odd one or seven. 10 
Among various peoples the customs of burying the dead 
and of providing the graves with mounds, tombstones, or 
enclosures, are avowedly intended to prevent the dead from 
walking, 11 and similar intentions have been ascribed to early 
Semites. 12 The Moors jokingly say that the Jews put big 
stones on their graves lest the dead should get up and walk, 
whereas their own dead never do such a thing. It should 
bc remembered that the putrefactive process itself is a suffx- 
cient motive for disposing of the dead body in some way or 
other, and that burial and the covering of the grave with 

1 Supra, ii. 456. 2 Supra , ii. 458. 3 Supra, ii. 435, 453. 

4 Supra, ii. 464 sg. 5 Supra, ii. 459. 6 Supra, ii. 464. 

7 Supra, ii. 457 sq. 8 Supra, ii. 458. 

0 See Hughes, op. cit. p. 150. 10 Supra, ii. 438 sq. 

u Frazer, in Journal of the Anthropological Institute, xv. 64 sqq. ; 
Preuss, Die Begräbnisarten der Amerikaner und Nordostasiaten (Königs- 
berg, 1894), p. 292 sq. ; Westermarck, Origin and Development of the 
Moral Ideas, ii. 543 sq. 

12 Jastrow, Aspects of Religious Beiief and Praciice in Babylonia 
and Assyria, p. 361 sq. 
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earth or stones protect the body from being devoured by 
beasts or birds. Muhammadans are anxious to afford to 
their dead such protection, 1 and both in Morocco 2 and 
elsewhere 3 are expressly said to make use of stones and thorny 
branches for this purpose. So also the ancient Arabs took 
special care to construct the grave so that it could not be 
violated by the hyenas. 4 The sprinkling of the grave with 
henna, 6 and the smearing of its headstone with a mixture of 
henna,' water, and _ dried and poundcd roses and pinks 6 
may also be mentioned among the kindnesses shown to the 
dead. 

The custom of pouring water over the grave has been 
interpreted by Goldziher as a method of protecting the dead 
person from evil spirits ; 7 but I can find no direct evidence 
supporting this suggestion, although water was sometimcs 
used among the ancient Arabs, 8 as it is still in Morocco, 9 as 
a protection against demoniacal influences. It seems to me 
more probable that the water which was poured ovcr graves 
was, largely at least, meant to provide the dead with drink. 
The Arabs thought that the departed souls wcrc thirsty, 10 
and sometimes they poured wine over the graves of their 
friends. 11 One motive assigned in Morocco for the practice 
of dripping water into the mouth of a dying person is that 
it prevents him from feeling thirsty when he departs this 
life, which would be bad for him. la It is sometimes said that 
water is poured on the grave because " the grave is thirsty ”, 
and that it is drunk by somebody—by the deceased or by 

1 Supra, ii. 498 

2 Supra, ii. 461; Destaing, Étude sur le dialecte berbhre des Aît 
Seghrouchen (Paris, 1920), p. li. 

8 Poiret, op. cit. p. 171 (Algeria); d’Arvieux, op. cit. p. 267 (Carmel); 
Polak, op. cit. i. 363 sq. (Persia). 

4 Nöldeke, ' Arabs (Ancient) ’, in Hastings, op. cit. i. (Edinburgh, 
1908), p. 672. 

6 Supra, ii. 481. 8 Supra, ii. 480. 

7 Goldziher, in Archiv filr Religionswissenschaft, xiii. 42 sqq. 

8 Supra, i. 373. 8 Supra, i. 3x3 sq. 

10 Wellhausen, Reste arabischen Heidentums, pp. 182, 185. 

11 Ibid. p. 182 ; Goldziher, in Archiv filr Religionswissenschaft, xiii. 
44 n. 3. 

ia Supra, ii. 435. 
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angels ; 1 or that when the water quenches ihe thirst of the 
ants it is as though it were drunk by the dead person. 2 Thc 
dead appear to their’friends in dreams, complaining of hunger 
or thirst, and the latter have to give alms in consequence. 8 
To distribute drinking water among thc poor is a favourite 
mode of charity on behalf of departed relatives, particularly 
on the 'äïûra day, when water is also frequently poured over 
graves. If alms are not given at the cemetery on that day, 
the dead will suffer from hunger and thirst and weep in their 
graves. If parents who have lost a child distribute small 
jars to children to fill with water and drink from, the dead 
child will reward them on the day of resurrection by offering 
them the jars filled with water. It is also said that bottles 
of water are placed on the graves so that the dead shall be 
able to quench their thirst on the same occasion. 4 We have 
previously noticed that side by side with the water-jar in old 
Babylonian tombs there is a bowl, 6 which was evidently 
intended to serve. as a drinking vessel. The Berbers of 
Tidikelt, who put at the headstone a pitcher on the burial 
of a man and a pipkin on that of a woman, maintain that 
the former will be used by the dead person in drinking and 
the latter • in the preparation of food. 8 In Palestine the 
hollows scooped in the top of the tombs “ are for gathering 
of rainwater for the souls of the departed to drink ”. 7 In 
his essay on the funeral customs of Tunis M. Loir writes, 
“ Au pied du mausolée se trouve une petite excavation 
destinée â recevoir les eaux du ciel pour abreuver les oiseaux, 
forme sous laquelle peut s’être incarnée l’âine d’un croyant ”. 8 
The custom of pouring water over a grave, however, may 
also perhaps be connected with an idea that the deceased 
is still in need of an ablution. 9 This is suggested by the case 

1 Sufira, ii. 459 sq. a Supra, ii. 459. 3 Supra, ii. 484. 

4 Supra, ii, 481 sqq. 6 Supra, ii. 499. 

6 Voinot, Le Tidikelt (Oran, 1909), p. 112. 

7 Baldensperger, ‘ Peasant Folklore of Palestine ’, in Palestine 
Exploration Fund. Q,mrterly Statement for i8gy (London), p. 217. 

8 Loir, loc. cit. p. 238. 

0 Cf. Pfannenschmid, Germanische Erntefeste im heidnischen und 
christlichen Cultus (Hannover, 1878), p. 167 ; Sartori, in Zeitschrift des 
Vereins fûr Volkskunde, xviii. 367, 377. 




53 2 


RITUAL AND BELIEF IN MOROCCO 


CHAP. 


in which any water which was left from the occasion when the 
body was washed is taken to the cemetery and poured over 
the grave together with other water . 1 

Old Arab poets often cxpress the wish that the graves of 
their friends may be watered with abundant rain, whilst a 
curse sometimes takes the form of a prayer that no rain may 
fall upon the grave of the individual concerned. The water 
is said to refresh the dead or their bones, or reference is made 
to the verdure with which the grave is to be covered . 2 
Goldziher maintains that these ideas are laler interpretations 
of a custom the original object of which was to protect the 
dead from evil influences. But might not the notion that 
the dead are refreshed with water be more naturally explained 
by the belief that they were in need of drink or perhaps also 
of a bath ? At the same time water is the source of life, and 
the verdure brought forth by it may have been supposed to 
have some sympathetic effect upon the dead, imparting to 
them vital energy. A similar idea may account for the 
custom of placing myrtle sprigs, fresh palm- or palmetto- 
leaves, or flowers underneath the body 8 or on the top of the 
grave . 4 This explanation was in fact spontaneously given 
me by a native scribe, who also emphasised that the bamboo 
cane with which the dead body is measured and which is 
afterwards laid on the grave should be fresh so as to instil 
life into the body . 5 

1 Supra, ii. 459. 

2 Goldziher, in Archiv filr Religionswissenschaft, xiii. 20 sgg .; 

Nöldeke, loc. cit. p. 672; Wellhausen, Reste arabischen Heidentums, 
p. 182. 8 Sufra, ii. 453, 454, 458. 

4 Supra, ii. 80, 461, 480-483, 511 ig. A writer on Morocco says that 
wotnen onFridays, when the soul is supposedto return to the body,“spread 
the Graves with sweet Flowcrs and green Boughs on purpose to refresh 
it, and to adorn the Grave ” (Addison, West Barbary [Oxford, 1671], 
p. 206). Cf. Crowfoot, op. cit. p. 27. Goldziher suggests (in Archiv 
für Religionswissenschaft, xiii. 43) that the idea of relieving the suflfer- 
ings of the tortured dead by planting' pieces of a broken palm-branch 
on their graves (see supra, ii. 511 sq.) is an Islamic interpretation of “ the 
ancient belief that the moist element afïords protection against the evil 
spirits ". M. Doutté {Merrâkech, p. 364; cf. ibid. p. 104), again, 
explains the custom of planting flowers on tombs by the belief “ que 
l’âme passe dans ces végétaux et y souffre moins ”. 

6 Supra, ii. 460 sg. 
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As the water rites are sometimes expressly said to provide 
the dead with drink, so the eating rites are associated with 
their need of food. We have seen that the dead feel hunger 
as well as thirst, and that almsgiving is in some cases neces- 
sary to gratify their needs . 1 Like offerings made to gods , 2 
so also offerings made to the dead 3 have among many 
peoples become alms given to the poor, and in Muham- 
madanism 4 * * as well as in early Christianity B such alms are 
considered to confer merit upon the deceased . 8 * The alms 
are really given by him because the offerings were made to 
him ; 7 very frequently they are distributed at the grave or 
even put on the top of it. But there are also obvious traces 
of the idea that the dead person himself partakes of the 
food eaten ceremonially in connection with his death, whether 
the meal takes place at the grave or in his old home. The 
loaf of bread given to the children before thc burial is said 
to remove the earth from his mouth . 8 The funeral supper is 
called "the gulp of earth”, 8 or " the supper of earth ”. 10 
The deceased is actually said to join in it, u and if it were 
omitted he would have earth in his mouth . 12 The same would 
happen if there were no meal at the grave on the third day , 13 
and this meal is sometimes called " the supper of the dead 
one ”. 14 When the ants eat the pieces of bread and the dried 
fruit which for this purpose are put into the earth at the head 
of the grave, it is as thougk the dead person ate them . 16 How 
closely he is associated with the insects in his grave also 

1 Sufira., ii. 482, 484. 

2 Westermarck, Origin and Develofment of the Moral Ideas, i. 565 
sqq. 

3 Ibid. ii. 550 sqq. 

4 Lane, Modern Egyptians, p. 530; Daumas, op. cit. p. 143 (Algeria). 

6 Uhlhorn, Die christliche Liebestätigkeit, i. (Stuttgart, 1882), p. 281. 

8 As to the popularity of dried figs in almsgiving on behalf of the 

dead I was told in Dukkâla that there is merit in every seed. 

7 In Palestine the placing of cooked food on the grave for the poor 

is supposed to be reckoned in the other world “ as though done by the 
dead person, and so adding to his merit ” (Wilson, Peasant Life in the 
Holy Land, p. 159). 

8 Supra, ii. 466. 9 Supra, ii. 467. 10 Supra, ii. 468, 

11 Supra, ii. 467 sq. 12 Supra, ii. 466 sq. 13 Supra, ii. 477. 

14 Supra, ii. 476. 15 Supra, ii. 477. 




534 


RITUAL AND BELIEF IN MOROCCO 


CHAP. 


appears from the words uttered by the women of Tangier 
when they leave the gravc of a dead relative after paying a 
visit to it:— Ällâh irâkmäk u yerham d-dûda lli kläf 
mennëk, “ May God be merciful to you and to the worms 
which ate of you 

The deceased is able to join in the meals arranged by his 
friends because his röh, or soul, does not go away at once, 
and, after doing so, comes back on special occasions. It 
stays in the grave till the afternoon of the third day and then 
proceeds to the Bârzah, or limbo in which the souls spend the 
time between death and the resurrection . 1 Three days are 
the proper period of rest for a traveller , 2 and, as the Prophet 
said, “ the grave is the first stage of the journey to eternity ”, 3 
But there are also other opinions as to the whereabout of the 
soul after it has departed from the body. At Tangier I was 
told it remains in the grave for forty days and only then 
goes to the Bârzah, though the women say that it stays in the 
house for thc first three days. The Igllwa believe that the 
deceased visits his old home on the third day, but without 
being seen by anybody. At Aglu his soul is said to come back 
to the body in the grave during the first eight days. I have 
also heard that it will be back there on the fortieth day ; and 
on this day, too, food is distributed at the grave. The dead 
are said to visit their former homes on Thursdays, though 
nobody can see them (Tangier, Andjra) ; and in Andjra 
their families should therefore have good food for supper 
every Thursday. The soul of a dead person is, moreover, 
supposed to be in his grave every Friday (Ulâd Bü'äzîz, Ait 
Warâin), or to come there on Thursday at ‘âsar (Tangier, 
Bni ‘Äro?)—some people say as early as Thursday morning 
(Ait Wäryâger) or on Wednesday at ‘âsar (Andjra)—and 
leave it on Friday at 'âsar (ibid ., Ait Wäryâger) or sunset 
(Tangier) or as soon as the grave has been visited by members 
of the family (Bni 'Äro?). At Tangier it is believed that the 

1 As to the Islamic ideas about the Barzah (meaning a “ bar ”), 
which are based on a passage of the Koran (xxiii. 102), see Hughes, 
op. cit. p. 38 sq. 

3 Supra, i. 542, 547. Cf. Trumbull, op, cit. p. 177. 

8 Mishkât, i. 5- 2 (vol. i. 41). 
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soul is in the grave from daybreak till sunset on the ‘ätâra 
and ‘Arafa days and between the daybreaks of the twenty- 
sixth and twenty-seventh of Ramadän ; and elsewhere also 
it is supposed to be there on occasions when it is the custom 
for the 'relatives of the deceased to visit his grave. His soul 
can see them, though they do not see the soul, and it is sorry 
if they do not come to the grave. 

There are similar ideas among the Muhammadans of 
the East. Among them also we find the belief that the 
spirit of the deceased remains with, or hovers over, the body 
for three days . 1 2 3 Speaking of the diverse opinions of the 
Moslems respecting the state of souls in the interval between 
death and the judgement, Sale observes :—“ Some say they 
stay near the sepulchres, with liberty, however, of going 
wherever they please ; which they confirm from Mohammed’s 
manner of saluting them at their graves, and his affirming 
that the dead heard those salutations as well as the living, 
though they could not answer. . . . Others say they stay 
near the graves for seven days; but that whither they go 
afterwards is uncertain At Ma'än in Moab the spirit 
of the deceased is supposed to rove about the grave for seven 
days, to come back and rejoice when a sacrifice is offered 
there, and to visit its old home from time to time. s Among 
the Muhammadans of India, who every day for forty days 
place a new earthcnware tumbler filled with water, with or 
without a wheaten cake, on the spot where the deceased 
departed this life, “ some foolish women believe that on the 
fortieth day the soul of the dead leaves the house, if it has 
not done so previously ; and if it has, it returns to it on that 
day 4 The Muhammadan peasants inhabiting the frontier 
region between Afghanistan and HindustEui, like some of the 
Moors, believe that the spirits of the departed revisit their 
earthly homes on Friday eve ; hence the mother of the 
house cooks some choice food for them on that occasion and 
sends it to the mosque before dark, since it is considered 

1 Trumbull, op. cit. p. 177. 

2 Sale, The Preliminary Discourse (preceding his translation of the 
Koran ), sec. iv. (London, 1888, p. 60 sg.). 

3 Jaussen, op. cit. p. 103. 4 Jaffur Shurreef, op . cit. p, 287. 
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proper that the spirits should be able to return to their graves 
in daylight . 1 Lane states that it is a general belief that the 
souls of the faithful visit their respective graves every Friday . 2 
“ According to some they return to their bodies on Friday, 
after the period of the afternoon prayers, and on Saturday 
and Monday; or on Thursday, Friday, and Saturday; 
and remain until sunrise 3 The country people of 
Palestine, who go and sit among the graves on Thursdays, 
believe that the spirits of the dead are there on those days . 4 
In Algeria “ les Arabes sont persuadés que lorsqu’ils visitent 
les tombes des défunts, les âmes de ceux-ci en sortent pour 
se tenir avec eux ”. 5 6 

The meals connected with a death, however, are hardly 
explained in full by the dead person’s need of food. Some 
of them, as we have seen, have the character of almsgiving— 
to which much religious importance is attached by Islam— 
on behalf of the deceased. Others, which are partaken of 
by his old friends, are farewell banquets given in his honour ; 
and his family may also feel the need of, and find consolation 
in, the company of their relatives and friends. It has, 
moreover, been suggested that such meals serve the purpose 
of strengthening the ties which unite the villagers or kinsmen, 
who have lost a member of their group. M. van Gennep 
observes:—“ Les repas consécutifs aux funérailles et ceux des 
fêtes commémoratives . . . ont pour but de renouer entre 
tous les membres d’un groupement survivant, et parfois avec 
le défunt, la chaîne qui s’est trouvée brisée par la disparition 
d’un des chaînons. Souvent un repas de cet ordre a lieu 
aussi lors de la levée du deuil ”. 8 

A peculiar kind of food offering, though more apparent 
than real, is the milk which a mother presses from her 
breast into a snail-shell to put on the head of her dead child 
at the burial. In the word she utters she pretends to give 

1 Thorburn, op. cit. p. 148. 

2 Cf. Tully, op. cit. p. 91 (Tripoli); Pananti, op. cit. p, 217 (Algeria). 

3 Lane, Arabian Society in the Middle Ages, p. Z65. 

4 Wilson, Peasant Life in the Holy Land, p. 160. 

5 Certeux and Carnoy, op. cit. p, 220. 

6 van Gennep, op. cit. p. 235. 
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to the infant its due, but according to the native explanation 
she only performs a magic rite intended to make her breasts 
dry ; 1 and it is doubtful if the rite in question ever had any 
other meaning. There is a counterpart to it in Tanembar 
and Timorlaut, two of the Moluccas, where the mother on 
the death of a child under two years of age milks her breast 
into its mouth . 2 3 This has been interpreted as a genuine 
food offering ; 8 but similar rites may spring from different 
motives in different cases. 

According to Pidou de Saint Olon, who wrote a book on 
Morocco at the end of the seventeenth century, meat is laid 
on the graves and money and jewels are buried with the dead, 
“ that they may not want in the next world the conveniences 
they had in this ”. 4 * A still earlier writcr, Diego de Torres, 
speaks of the practice of burying money and jewels with the 
dead as widespread ; B and M. Doutté asserts that nowadays 
“ on inhume quelquefois un enfant ou une femme avec ses 
bracelets et autres bijoux ”. 6 I have not myself heard of 
the existence of any such practice, but on the contrary I 
have been emphatically assured that the only things ever 
buried with a dead person are his rosary and the msdula, or 
paper containing the answers he should give to the examining 
angel, and that if he 'wears round his finger a ring which 
cannot be removed otherwise, the finger has to be cut ofï 
(Tangier). But we have noliced that other kinds of property 
are sometimes offered to the dead, though the offerings can 
hardly be called generous. On the interment of a woman the 
skin-sack which she had under her head when she died is 
deposited behind the headstone of the grave, but only after 
it has been made as valueless as possible . 7 And if a dead 
person appears in a dream sighing for the property he left 

1 Suj>ra, ii. 458. 

2 Riedel, De sluik- en kroesharige rassen tusschen Selebes en Pajua 
(’s-Gravenhage, 1886), p. 306. 

3 Hartland, in Hastings, op. cit. iv. 428. 

4 Pidou de St. Olon, The Present State of the Emfire of Morocco 

(London, 1695), p. 54. 

8 Diego de Torres, Relacion del origen f sucesso de los Xarifes 

(Sevilla, 1586), p. 264. 

0 Poutté, Merrâkech, p. 363. 7 Sujra, ii. 460. 
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behind, the only thing he gets is a peg from his old 
tent . 1 

The custom of making the funeral of an unmarried 
person resemble a wedding 2 should also be mentioned among 
the rites intended to benefît the dead. It is a substitute for 
marriage. And marriage, as we have seen, is looked upon 
as a religious duty, and of a grown-up man who dies a 
bachelor it is said that he does not find the road to Paradise 
but will rise again with the evil spirits . 3 

Some of the rites are of a distinctly honorific character. 
Foremost among these is the praise bestowed on the deceased 
while he is still lying in his old home, The trilling of the 
zgârïf when the body -of an old man is carried out of the 
house is a mark of reverence . 4 A bier must be attended on 
fbot , 6 and any one who is sitting when a funeral convoy is 
coming should rise and remain standing until it has passed . 8 
Those who visit a gravc should be dressed in their best 
clothes; they must be sexually clean and remove their 
slippers before entering the cemetery , 7 A graveyard has the 
character of a mosque. 

The survivors must also take care to prevent people from 
causing harm to their dead friend. His charms are deposited 
at a shrine (Tangier, Dukkâla, Ait Sâddën, Iglfwa, Aglu), 
or hung up in an inaccessible place or put into a hole in the 
wall (Iglfwa), or kept in the house (Fez), or buried in the 
ground though not in the grave, or, better still, burned 
(Tangier, Ait Sâddën). This is done in order that nobody 
may get hold of them or tread on or step over them. There 
may be a similar motive for the custom of placing the bamboo 
cane with which the body was measured on the grave, or of 
breaking it and putting the pieces there ; 8 in Andjra I was 
told that if anybody should take away the measure the dead 
person would beat him with it. To walk upon or pass over 
a grave is forbidden by Islam ; 9 it is supposed to be bad 

1 Supra, ii, 484 sq. 2 Supra, ii. 448, 453 sqq. 8 Supra, i. 46 sq. 

4 Supra, ii. 452. . 5 Supra, ii. 497. 8 Supra, ii. 457,497. 

7 Supra, ii. 483. 8 Supra, ii. 460, 

9 Mishkät, v. 6. 2 (vol. i. 583); Sïdï Halîl, op. cit . i. 2. 20. 14 
(vol. i. 321). 
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both for the deceascd and for the transgressor (Tangier). 
Nobody must sit on the top of a grave ; to do so would be 
as objectionable as to sit on the dead person’s stomach, and 
he would dislike it. He also prefers that anybody who sits 
down at his grave should face him, so as not to have to turn 
his head ( ibid. ). Jews are not permitted to visit a Moorish 
cemetery, nor should Christians be allowed to go-^there, 
because the dead are troubled if an infidel trespasses on thsk 
place of rest . 1 

Besides practices which are, or are pretended to be, 
expressions of sorrow and such as are regarded as beneficial 
to the dead, there are others which are plainly and without 
pretext intended to protect the living from evil influences. 

When a person is at the point of death, or as soon as life 
appears extinct, his eyes and mouth are closed, lest somebody 
clse of his family or kin should die. B Similar motives are 
assigned for these customs elsewhere . 8 Sartori’s suggestion 
that they were originally intended to prevent the departed 
soul from returning to the body 4 may possibly derive support 
from the belief that if a person dies with his eyes open his 
soul goes out through the eyes, and if he dies with his mouth 
open through the mouth (Tangier). By binding up the j aws 6 
the mouth is kept closed. Among some peoples the big toes, 
feet, legs, thumbs, or hands of the body are tied together 
for the obvious or avowed purpose of preventing the dead 
from troubling the living . 8 But a conjecture that the 
customs of tying together the big toes or ankles and the 
thumbs of the deceased in Morocco and other Muhammadan 
countries 7 have had a similar origin would not be borne out 
by the ideas nowadays held there about the dead, nor by 

1 Cf. Addison, op. cit. p. 208 ; Windus, A Journey to Mequinez 
(London, 1725), p. 54; Lempriëre, A Tour from Gibraltar to . . . 
Morocco (London, 1793), p. 341 ; Drummond Hay, Western Barbary 
(London, 1844), p. 3. On the other hand I was told that if a Muham- 
madan walks on a Jewish grave he gives relief to the infidel in it, who 
is in torture, and that for this reason he should keep away from the grave. 

2 Supra, ii. 435. 

3 Wuttke, op. cit. § 725, p. 458 ; Sartori, Sitte und Brauch, i. 131 
sq. (Germany). 

4 Sartori, Sitte und Brauch, i, 132 n. 2. B Supra, ii. 435, 447. 

8 Rosén, op. cit. p. 163 sqq. 7 Supra, ii, 435,447, 491. 
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anything we know of ancient Arab or Berber beliefs. We 
have seen that in Morocco the bandages are untied at the 
burial . 1 Bul it is sometimes said that if the toes were not 
tied together somebody else in the house or tent would die . 2 

Many of che rites besides those already discussed are 
obviouslv crr presumably intended to ward off the pollution 
of death. The mattresses are removed from the room in 
w'hich a person dies , 3 evidently to avoid infection. Every 
mattress in the house has its cotton cover takcn off. The 
carpets on the floors are replaced by mats brought from a 
mosque. The people drink watcr from vessels specially 
bought for this occasion, and after eating they do not wash 
their hands but wipe them with a handkerchief 4 —presumably 
in order to avoid polluting the vessels ordinarily used for 
these purposes. And the women guests do not remove their 
hîyäk, as they do in other cases, B perhaps because they regard 
them as a means of protection. At thc same time it was 
pointed out to me with reference to these and some other 
customs that the ordinary habits of life are changed at a 
funeral. Hand in hand with efforts to avoid the contagion 
of death in particular cases there seems to be the feeling that 
a deviation from the usual mode of life after a death will 
serve as a safeguard for the future, because the similarity of 
habits might carry with it a repetition of the fateful event. 
The danger of such a similarity is particularly accentuated in 
the rule that practices which are characteristic of a funeral 
should be avoided on other occasions : if a mattress were left 
without a covering at any other time somebody in the house 
would soon die, and honey must not be served at a wedding 
because it is regularly eaten at a funeral . 6 

Immediately on the death of a person any little child who 
is in the house is removed to another place . 7 One reason 
given for this custom is that infants can hear the talk and 
crying of the dead and, as I was told by a man from the Ail 
Wardin, wouid go mad or die in consequence. But it seems 
th'at their delicacy, which makcs them particularly exposed 

1 Supra, ii. 458. 2 Supra, ii. 435. 3 Supra, ii. 436. 

4 Supra, ii. 468 sg. 5 Supra, ii. 469. 8 Supra, i. 602 sg. 

1 Sttpd, ii. 434- 
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to the death-contagion, also has something to do with the 
custom. It is likewise said that before the deceased is carried 
out of the house the animals are removed from the yard, 
because they would be sorry when they heard his weeping ; 1 
that animals can hear it though men can not, was an old 
Arab belief . 2 But I was also told that animals must not be 
allowed to come near a corpse because it would be bad for 
them ; 3 and ihe animal which carries the body to the shrine 
where it is to be washed has the belt of a woman tied round 
its neck so as not to be affected by the bas of the dead person . 4 
Grinding may be prohibited in a village where there is a 
death, and even in neighbouring villages, so as to escape 
contamination ; or the wheat which is distributed among 
the relatives of the deceased is oniy ground between 'âsar 
and sunset, when grinding is otherwise avoided , 6 presumably 
because it is considered to be in some measure polluted by 
death and therefore unfit to be ground at the same time as 
other corn, or also in accordance with the principle which 
requires a change of habits at a funeral. 

For fear of contagion the fqï of the village, instead of 
washing the corpse with his own hands, sometimes prefers 
pouring out the water, leaving it to somebody else to do the 
washing.® It is injurious to come into contact with water 
which has been used for such a purpose ; and if a fowl 
drinks of it and afterwards drinks from a vessel used by the 
inmates of the house, the Iatter will suffer harm . 7 The 
vessels which have been employed for the washing of the body 
are also defiled, and have to be disposed of. In Fez, where 
I was told that the water with which a corpse has been 
washed must not be trodden upon because it would make the 
deceased angry, the idea that such water is polluted never- 
theless shows itself in the custom of getting rid of the broom 
with which it was swept away . 8 

The widespread custom of carrying out the body through 
some other aperture than the entrance of the dwelling, 

1 Supra, ii. 434. 

2 Wellhausen, Reste arabischen Heidentums, p. 186. 

3 Supra, ii. 455. 4 Supra, ii. 444. 5 Suprari 

8 Sitpra, ii. 443 7 Supra, ii. 446. 8 Supra\t 446 stj. 
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which I have only found among one tribe in Morocco, 1 
has generally been interpreted as a means of preventing the 
ghost from finding his way back to the old home ; but, as I 
have pointed out elsewhere, 2 various facts indicate thal it 
also may have sprung from a desire to keep the ordinary exit 
free from pollution. Sometimes the door of the house must 
not be used by living persons who are regarded as unclean, 
such as mourners, girls at puberty, and men who have 
polluted themselves by partaking of human fiesh ; whilst in 
other instances ordinary people are prohibited from using a 
door through which a sacred person has passed, obviously 
because contact with his sanctity is considered dangerous. 
Among the Arabs in olden days those who were returned 
from Mecca entered their houses not by the door but by a 
hole made in the back wall; 3 this practice, however, was 
forbidden by Muhammad. 4 The dcad body of Mûläi 
1-Hasan was taken into Rabat through a hole which had been 
bored in the town wall for this purpose, the general rule 
being that the corpse of a person who has died in the country 
cannot be brought into a Moorish town. There is no reason 
to suppose that the Ulâd Bü'äzîz takc out thc corpse through 
an aperture in the back of the tent in order to prevent the 
dead person from revisiting his old home ; on the contrary, 
such an idea would be quite foreign to Moorish conceptions 
about the de'ad. 

When the bier has been carried out it is raised three times, 
so that the bas shall not remain in the house and cause the 
death of another of its inhabitants. 8 When the funeral pro- 
cession passes a house watcr is thrown from it on the bier 
and the men who are carrying it, or poured on thc road in 
front of the procession. If thc people in the house are having 
a meai they stop eating ; we have noticed how easily food is 
polluted by the contagion of death. If there is a sick person 
in a house passed by the bier he will die, and if there is a 

1 Sufira, ii. 454. 

3 Westermarck, Origin and Development of the Moral Ideas, ii. 
537 sg. 

8 Palmer, in The SacredBooks ofthe East, vi. (Oxford, 1880), p, 27 n. 1. 
Cf. Wellhausen, Reste arabischen Heidentums, p. 122 sq. 

4 Koran, ii. 185. 8 Supra, ii. 454 
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woman in childbed either she or the child will die. When 
the boys in the street see the procession coming they cover 
their heads at once so as not to be affected with ringworm. 1 
Thc kâyëk with which the body was covered is sprinkled with 
water at the grave. When the grave has been filled the 
sextons, and sometimes the other men as well, wash their 
hands over it, and the hoes are likewise washed. 2 For three 
days they are not used for any kind of work, and the same is 
the case with any basket and spade employed for the digging 
or filling of the grave. Nor must the hoes be taken into a 
house or tent for three days, or they are put on the roof of the 
house and left there for the same period ; and so are the 
wooden implement with which ther earth was pushed into 
the grave and the net in which the body was carried to the 
cemetery in case there was no bier in the village. 3 Among 
the At Yâ'la, in the neighbourhood of Ujda, nobody but 
perchance an immigrant from another tribe would lend his 
hoe to another person for the purpose of digging a grave. 
In Morocco, as among many peoples in different parts of 
the world, 4 the tools with which , the grave is made are 
regarded as contaminated with death. The same is the case 
with the bier, which is left at the grave till the third day or 
until it is required for another funeral. 5 

When the people leave the cemetery they must not go 
back the same way as they came. Though it is said that 
the merit in their steps to the grave would be cancelled by the 
homeward steps 'along the same route, 6 I have little doubt 
that the real motive for the custom is a desire to avoid the road 
which was defiled by the corpse; this is certainly suggested 
by similar practices on some other occasions. 7 Those who 

1 Supra, ii. 456 sg. a Supra, ii. 460. 3 Supra, ii. 463. 

1 Hartland, in Hastings, op. cit. iv. 431. 

5 Supra, ii. 462 sg. 6 Supra, ii. 463. 

7 Supra, i. 506, ii. 114. According to the Zoroastrian Vendîdâd 
(viii. 14 sgg. \The Sacred Books of the East, iv., Oxford, 1895, p. 99]) 
a spirit of death is breathing all along thc way which a corpse has 
passed ; hence no man, no flock, no being whatever that belongs to the 
world of Ahura Mazda is allowed to go that way until the deadly breath 
has been blown away to hell (see also Darmesteter, 1 Introduction to the 
Vendîdâd’, in The Sacred Books of the East, iv. [Oxford, 1880], p. 
Ixxiv ry.). 
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have attended a burial may let the pollution evaporate by 
walking about for a while before they enter their dwellings. 
Or they must necessarily return to the house or tent of 
mourning, which seems to absorb the bas ; for if they first 
wcnt to any other place, including their own home, they 
would pollute it. They may also have to purify themselves 
on their return to the dead person’s tent by touching flour. 
On their way home they must not enter anybody clse’s 
dwelling, as this would carry cvil with it; and the same 
is the case with persons who have been guests in the house 
of mourning. 1 It is of course for fear of contagion that a 
corpse must not be brought into a town. 2 

A death may be supposed to lead to another death not 
only because the corpse is regarded as a seat of contagion 
but because the failure to observe a certain rule, or some 
other untoward event, at the funeral suggests another funeral 
to come. The food with which the scribes are scrved before 
the body is carried away must be taken to thcm in onc dish 
at a time only, and the empty dishes must likewise be removcd 
one by one, lest there should be anothcr death in the house 
before long. 3 Among the Ulâd Bü'äzîz the siksû served 
at the funeral supper must not be cooked twice, as there 
otherwise would soon be another funeral suppe'r; just as 
among the same tribe the sêksû at a wedding must not be 
cooked twice lest the husband should take another wife. 
If the funeral procession stops on the way to the cemetery 
there will be another death in the village—it may be waiting 
for another corpse, or the fresh start may mean another 
funeral procession ; and any accident which happens to the 
bier is likewise a portent of another death. 4 The board on 
which the body was washed must be carried out of the room 
before the bier with the dead body. B When the latter has 
been lowered into the grave the number of boards placed 
above it must not exceed seven. While the grave is being 
filled two hoes must not knock against each other. AIl the 
stones which were brought to the cemetery must find place 
in the row which is made round the mound, and no stone must 

1 Supra, ii. 463. 2 Supra, ii. 542 3 Supra, ii. 450. 

4 Sufira, ii, 456. 8 Supra, ii. 454. 
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be laid on the top of another. 1 The bier must be taken 
back to the mosque upside down. 2 If any one of these rules 
were not observed there would soon be another death in the 
family or the village : the washing board left behind would 
be waiting for another corpse, the hoes knocking against 
each other and the superfluous board or stone would, as it 
were, be calling for another grave, the bier would be ready 
for another funcral. Similar ideas are no doubt connected 
with thc custom of reversing the heads of the hoes with which 
the grave was dug; 3 and with the very compulsory rules 
that before the prayer is said the body must be laid on the 
carth which has been dug up from the grave, 4 and that 
subsequently all the earth which was dug up when the grave 
was made must be put over the corpse. 6 At Fez I was told 
that if a person dies on a Thursday at so early an hour that 
he can be buried on the same day, he will soon have a follower 
among the other members of the family living in the house. 
I heard no cxplanation of this belief, but it is perhaps 
connected with the idea that it is good for a person to die on 
the evening of that day, a little before sunset or later, in 
which case he is buried on Friday morning. 

A large number of funeral and mourning rites among 
peoples in different parts of the world have been interpreted 
by students of customs as methods of protecting the living 
from the attacks or unwelcome visits of the dead man’s ghost. 
Some of these rites are in my opinion equally well or better 
explained as means of warding off the pollution of death, 8 
but in other cases the theory is substantiated by actual native 
beliefs. The only funeral rite in Morocco which I have found 
associated with fear of the dead person’s soul is the fumigation 
of the place where he died or where his body was washed 
among the Berbers of the Ait Säddën and At Ubâliti; 
there is a similar rite in the Hiâina, but, as already said, the 
mysterious being it is intended to keep off is there represented 
as a jenn, though named by the same term as is used by those 

1 Supra , ii. 458 sq. 2 Sitjra, ii. 462. 3 Sttpra, ii. 462. 

4 Supra, ii. 457 sq. 5 Supra, ii. 459. 

3 Cf. Westermarck, Origin and Development of the Moral Ideas, ii. 

536 sqq. ; Crawley, The Mystic Rose (London, 1902), p. 95 sqq. 

VOL. II 2 N 




546 


RITUAL AND BELIEF IN MOROCCO 


CHAP. 


Berbers for the soul of the deceased. 1 The general abscnce 
in Morocco of rites intended to protect the living frorn the 
mischievous doings of the dead is due to the simple fact that 
there is no need for such rites. 

Dead saints may appear to the living in human or animal 
shapes ; but as to ordinary dead people I have been assured 
over and over again that the dead do not walk, and I 
remember how heartily my friends in the tribe of Jbel Hbîb 
laughcd when I told them that many Christians believe in 
ghosts. The dead may come and see their friends ; but on 
these occasions they cannot themselves be seen by anybody, 2 
and they come not as enemies but as friends. In Andjra I 
was told that on Thursdays, when the dead visit their old 
homes, the men ought not to quarrel with their wives or 
children because the dead want to see their families happy. 
Among the Ait Wäryâger men who have fallen in war with 
the Christians come to their relatives at night, but they do so 
only in kindness. Sometimes dead persons appear as birds ; 
at Amzmiz I heard of a woman who after her death came to 
her old house three times in the shape of a pigeon. Yery 
frequently the soul of a deceased visits one of his old friends 
in a dream ; but then he does not do so for any malevolent 
purpose, though his friends may try to keep him off. In 
many cases he appears in the dream because he is unhappy 
and in need of help, or as a foreshadowing of some future 
event, good or evil; 3 if he calls his friend it is a certain sign 
that the latter will die, but this does not mean that he wants 
to cause his death. That the living are on friendly terms 
with their departed relatives appears from the feasts they 
give in their honour and the visits they pay to their graves. 

The dead, however, may get angry if they are offended, 
and may infiict punishment on the offender. If children 
do not visit the graves of their parents they may be cursed by 
them ; 4 but on the other hand the blessing of a dead parent 
also rises from below the earth— Dd'wgt’ l-wälîdin ftla' 
m$n fahf t-frâb (Tangier). If anybody interferes with the 
measure on the grave the dead person may beat him with it. 5 

1 Supra, ii. 526. 2 Supra, ii. 534. 3 Supra, ii. 47, 50, 484 sq, 

4 Supra, ii. 482. 6 Supra, ii. 538, 
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To persons who pass a cemetery at night the dead may even 
be dangerous without any further provocation. My Berber 
scribe from Glawi told me that the common people are afraid 
of doing so lest the dead should get up and catch them and 
take them with them into their graves, and he admitted that 
hc himself was afraid of passing a cemetery at night. The 
Ait Wäryâger believe that graveyards are haunted both by 
the dead and by jnün who come out of the ground in the dark. 
In Dukkâla I heard that many persons do not dare to go to 
such places at night for fear of being struck by jnün, but 
some people also seemed to have the idea that the dead might 
get up from their graves ; I was told, however, that a scribe 
has no such fear, and that travelling strangers sometimes even 
prefer spending the night in a cemetery to be safe from 
robbers. In Andjra, also, strangers occasionally spend the 
night in a cemetery, hoping to be protected by the mwâlïn 
l-qbör, " the masters of the graves ”, that is, the dead, among 
whom there is probabiy some saint; once when a person 
who was persecuted by enemies slept at a grave his pursuers 
passed by without noticing him. At Tangier cemeteries, 
especially old ones which are no longer used, are regarded 
as much haunted by the mwâlïn l-ard t “ the masters of the 
ground " (jnün .), and’people keep away from them whcn it is 
dark. Yet there are persons who go at night to rob a newly 
buried corpse of its shroud in order to make money by selling 
it; such a person, who is called nebbäs l-qbôr, is himself 
supposed to be mejnûn, or possessed by jnün, and therefore 
to have nothing to fear. At Fez I was told that cemeteries 
are haunted neither by the dead nor by jnün, but that people 
are ncvertheless afraid of visiting them; and the same I 
have heard elsewhere. 

A cemetery may for various reasons be an uncanny 
place. It is a widespread belief that the voices of the 
mû'dddabïn, or those who are punished by angels, may be 
heard from their graves ; though it is also said that they 
can only be heard by little children and animals (Fez) or by 
good people (Aglu), or that what is heard is not the voice 
of the person who is punished but the sounds of the strokes 
inflicted by the punishing angel (Dukkâla). Sometimes 
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there is also a suspicion that the buried man may be still alivc. 
In Dukkâla a buried person was once dug up by a courageous 
scribe bccause a strange noise was heard from his grave for 
three or four days, and when I was staying in Dukkâla he 
was said to be still alive. There is a tale that the late 
grand-vizier Bba Hmed was heard growling in his grave and 
was consequently rcmoved to another place ; no wonder, 
said the people, that he was dissatisfied since he had left a 
great fortune behind. Sometimes a light is seen from a 
grave. In the Arabic-speaking mountain tribe of G-zâwa the 
grave of a girl who had been killed by her family because she 
had been guilty of fornication was seen burning for three 
days as a punishment for her crime, and it is still sccn burning 
for some days every year. An Arab from Ras Buibiäa 
(Cape Juby), right opposite to the Canaries, told me that 
persons who are punished in their graves may get up and 
appear luminous with bodies like those of animals but without 
heads, and that he had himself seen such phantoms. 

The place where a person has been found killed is regarded 
as haunted, whether he is buried there—as is often the case 
with a stranger or one who has no family—or not. Every- 
where in Morocco it is marked with a small cairn of stones, 
which is called in Arabic kârkör l-magdör (or mâgdör), 
“ the cairn of him who was treacherously attacked ”, or 
(in Andjra) L-mâqfla de l-mdgdör, " the place where he 
who was treacherously attacked was killed ” ; the Berbers 
of the Ait Yúsi call it ag y rur (meaning " cairn ”) umägdör. 
In some parts of the country travellers passing such a cairn 
often add a stone to it (Hiâina, Andjra, Ait Wäryäger, Aglu), 
whereas in other parts of the country there is no such custom 
(Ulâd Bû'äzîz, Ait Yúsi, Amzmiz, Demnat, Igliwa). Among 
the Ait Warâin some passers-by throw a stone on the cairn, 
others do not, but a near relative of the murdered person 
always does so when passing the place before his death has 
been avenged. Among the Ait Yúsi I saw two cairns of 
this kind consisting of a few stones only ; it is not the custom 
among them to throw stones on such cairns, but if the 
relatives of the murdered man find his cairn upset they 
restore it and at the same time add a few new stones. In 
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Andjra travellcrs often throw a myrtle sprig instead of a 
stonc, Both there and elsewhere the cairn of a mâgdör is 
decidedly smaller than ihe cairn of a saint. 

As to the meaning of these practices I have heard 
different opinions expressed by the natives. Somc people 
maintain that the object of the cairn is merely to warn 
travellers to be on their guard against robbers. According 
to others, the stones put at thc place are meant to transfer 
blessings to the murdered person. The throwing of the 
stonc is often accompanied with some phrase like these :— 
Ällâh irâ(imak yä häd l-mdgdör , “ May God be merciful 
to you, O this mâgdör ” (Hiâina) ; Ällâh irâhmäk yä flän, 
or, if the name of the murdered person is not known, yä 
grïb, “ May God be merciful to you, O So-and-so ”, or, “ O 
Stranger " (Andjra). Among the Ulâd Bû'äzîz the pcrson 
who passes such a cairn says, without adding a stone to it, 
Ähna fin mât flän mskïn, llah irâhmtl, “ Here it is that 
So-and-so died, poor fellow; may God-be merciful to him ”. 
But a scribe from the Hiâina told me that the throwing of the 
stone on the cairn, in spite of the invocation which accom- 
panies it, is really meant to keep back the bas, or evil; and 
exactly the same explanation was given me by a man from 
the Shäwîa—the person who passes the cairn puts a stone 
on it in order to prevent the bas of the murdered man from 
affecting him, by making it stay where it is. This explana- 
tion is supported by the fact that the stones are in the first 
instance laid so that they cover up the blood, as also by the 
general belief that the place is haunted. 

The soul (röh) of the murdered man is there (Ulâd 
Bû'äzîz), and passers-by may hear him groan (Ait Yúsi). 
A Berber from the Ait Warâin told me that once when he 
passed a cairn of this sort he saw a partridge coming out 
of it and then running to and fro in front of him. He got a 
fright and took to his heels, but the partridge continued to 
run ahead until it suddenly disappeared in a pillar of smoke, 
• from which he heard a groaning. The partridge was the 
soul, or läfyiâl, of the murdered man, which may appear in 
the shape of all sorts of animals or birds. The same Berber 
said that there is a place on the border between the Ait 
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Sâddën and the Ait Warâin, where many men were killed 
in a fight some years ago and there are many cairns in con- 
sequence. He who passes the place at night hears the 
voices of the dead warriors repeating the last words they 
said before they died, and he throws there a stone. In the 
Hiaina lä-fiiäl l-mâgdôr is said to be, not the soul of a 
murdered man, but a jpnn who haunts an uninhabited place 
where somebody has been killed, even though it happened 
long ago. It appears in the shape of an animal, such as a 
he-goat, horse, donkey, dog, cat, or hare ; but if the person 
who sees it knocks a knife against a stone, or if he wears a 
certain charm, it will take to fiight. In Andjra I was told 
that the place where a person has beerv killed is meskûn, 
or haunted by jnün. A scribe from the Ait Wäryâger denied 
that it is meskûn, but admitted that his people are afraid of it. 

Among Berber-speaking tribes there seem to be more 
definite traces of the belief that the dead may in certain 
circumstances appear to the living, apart from their appari- 
tion in dreams, than among the Arabic-speaking people of 
Morocco. This is suggested by some of the facts mentioned 
above, and others may be added in support of the same 
conjecture. At Amzmiz the dead were said not only to be 
heard from their graves but also to be frequently seen as 
shades ; and M. Doutté asserts that among the Ait Wauzgit 
“ beaucoup disent qu’ils se lëvent la nuit et rôdent en se 
plaignant autour des habitations ”. 1 The Berber idea of a 
female demon who lives in cemeteries 2 also deserves mention 
in this connection. Among the Tuareg some tribes are said . 
to believe in ghosts, and many people affirm that they have 
seen phantoms wandering at night in the cemeteries. 8 At 
el-Esnam, near Ghadames, women go to certain graves 
known as those of the Zabbar, where they call upon fhe 
spirit resident among the graves ; this spirit, called Idebni, 
appears in the form of a giant with eyes like those of a camel, 
and answers such questions as are put to him conccrning 
absent husbands and other things. 4 According to Pom- • 

1 Doutté, Missiotts au Maroc — En tribu, p. 85. 

2 Supra, i. 404 sqq. 3 J ean, op, cit. p. 328. 

4 Duveyrier, op. cit. p. 415 ; Benhazera, op. cit. p. 63. 
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ponius Mela, the Augilae in the Cyrenaica had no other gods 
but the ghosts of dead men ; 1 and thc Nasamonians swore 
by the dead, laying their hands on the sepulchres of those 
considered to have been pre-eminently just and good 2 
They also lay down on the graves of their ancestors and 
reccived dreams for answers. 3 We hear nothing about 
unfriendly relations between the living and the dead. 

The same may be said of the ancient Arabs. According to 
a statement of Nöldeke already quoted in another connection, 
the belief which exists among many primitive races, that 
the dead are malevolent, is one of which no traces are 
to be found among those Arabs. 4 They, too, maintained 
friendly rclations with their dead. They visited and took 
refuge at their graves, 6 and even pitched a tent there to stay 
in. e The dead also appeared to the Iiving in dreams, as 
they do among the Arabs of to-day ; 7 the Prophet said, " He 
who sees me (in a dream) sees the reality ”. 8 Of some of the 
Arabic-speaking Muhammadans in the East we are told that 
they see no apparitions. 8 But Lanc slates that in Egypt 
many absurd stories are related of the ghosts of dead persons 
and that the fear they inspire is great, though there are 
some persons “who hold them in no degree of dread” 10 
Doughty tells us that among certain Bedouins the spirits of 
wicked men are supposed to haunt elernally their places of 
burial. 11 Arabs fear to pass by cemeteries in the dark, 12 
and among the peasants of Palestine “ the sepulchres of the 
dead arc avoided like the plague ”. 18 At Ma'ân in Moab the 
spirit of a dead person visiting his old home “ ne fait point 
de mal â ses parents, mais porte parfois préjudice aux 

1 Mela, De chorographia (situ orbis), i. 8. 

2 Supra, i. 514, 8 Supra, ii. 57. 

4 Nöldeke, loc. cit. p. 673. 

8 Goldziher, Muhammedartische Studien, i. 236 sqq. 

8 Ibid. i. 254 sqq. ; Weühausen, Reste arabischen Heidentums, p. 183. 

7 Musil, op. cit. iii. 449 (Arabia Petraea). 

8 Al-Buhärï, op. cit. xci. 10. 4 sq. (vol. iv. 454 sq.). 

9 Niebuhr, quoted by Burton, op. cit. ii. 153 n. 1 ; Lady Annc Blunt, 
Bedouin Tribes of the Eupkrates, ii. (London, 1879), P- 22 3 - 

10 Lane, Modern Egyptians, p. 236. 

11 Doughty, op. cit. i. 170. 12 Burton, op. cit. ii. 153 n. 1. 

13 Robinson Lees, Village Life in Palestine, p. 130. 
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étrangers ”. 1 But there is nothing which makes one suspect 
that in the East, any more than in Morocco and among the 
Bcrbers generally, the rites which are intended to protect 
the living from evil influences connected with a death have 
sprung from a belief in malevolent tendencies in the dead. 2 

We have seen that the people are in close and permanent 
contact with their dead saints, who are looked upon as friendly 
beings by whose assistance misfortune may be avcrted or 
positive benefits secured. On the othcr hand, the souls of 
the ordinary dead rarely exercise any influence at all upon 
the fate of the living, either for good or for evil. They are 
not maievolent, but they are incapable of benefiting their 
friends ; indeed, they are themselves in need of help. Yet 
though thc souls of the departed are practically of no use, 
their bodies or things connected with them are frequently 
utilised in magical practices on account of the destructive 
energy with which they are saturated. 

In Northern Morocco, if a married woman is afraid that 
her husband is in love with somebody else, she secures the 
assistance of an old woman, who goes in the nighl to a 
cemetery with a dish of sêksü, uncarths the hand of a newly 
buried corpse, and stirs the siksü with it. Among the Ait 
Wäryâger the old woman cuts off the right hand of the 
corpse and brings it to the jealous wife, who uses it in the said 
manner, not only once but several times, when she is making 
sêksû. At Aglu a jealous wife goes at night to the grave of 
a recently buried pcrson, taking with her some flour, which 
she touches with the unearthed hand of the dead body and 
afterwards, mixed with water, makes into dough upon the 
back of a donkey, saying, " So-and-so, when I tell you to go, 
go, and when I tell you to stop, stop ”. In all these cases 
the siksû or the bread made of the dough is given to the 
husband to eat of, with the result, it is believed, that it will 
kill his passion for the rival. Similar practices are resorted 
toforthe purpose of “ killing a husband’s heart”, to make him 
obedient to his wife or indifferent to her behaviour (Iglfwa). 
Among the Tsûi the wife goes, accompanied by another 
1 Jaussen, op. cit. p. 103. 

8 Cf. Goldziher, Mtthammedanische Studien , i. 255 (ancient Arabs). 
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woman, to thc cemetery one night when the moon is at full, 
taking with her a dish containing semolina for the prepara- 
tion of sêksû and a pitcher fillcd with water ; the watcr is 
poured into the dish, a dcad body which has becn buried on 
the same day is unearthed, and the dish is stirred with its 
hand. In the IJiâina an old woman sometimes goes to the 
cemetery, likewise at the full of the moon, carrying with her 
some semolina in a dish and water to pour over it, unearths 
a recently buried corpse, and paints its right hand and foot 
with henna, its right eye with antimony, and the teeth on the 
right side of its mouth with walnut root. She stirs the dish 
with the right hand of the dead body, all the time reciting an 
incantation in " the devil’s language ” ; and after the moon, 
which must shine on thc dish, has produced there a sort of 
foam, she covers the corpse with earth and leaves the grave. 
On the following day she puts the contents of the dish in the 
sun, and when the semolina has bccome dry she uscs it to 
compel people to comply with het wishes, since a person 
who eats of it will bccome silly. 

Among the Ait Warâin the following practice is in vogue 
among the witches. On a night when the moon is at her 
full the witch goes to a cemetery, carrying a pipkin filled 
with water, a dish containing semolina, a ladle, and a madun 
(in Arabic / késkas), or steamer used for the making of sdksiî. 
She procures a skull from an old grave and two stones of 
equai height, places them close to the grave of a reccntly 
buried man (not woman), and unearths his body. She 
puts the pipkin, with the steamer over it, to stand on the skull 
and the two stones, lights a fire underneath it, and, when the 
water begins to boil, recites an incantation, which produces 
a wonderful effect. The moon falls down from the sky and, 
when it touches the earth, is transformed into a growling 
camel. Thc woman takes the foam from its mouth, mixes 
it with the semolina in the dish, stirs the mixture with the 
right hand of the dead person, and pours it into the steamer. 
When the sêksú is ready she tells the camel—that is, the 
moon—to go back to its place in the sky; but it refuses 
to do so unless she promises to give it the person who is 
most dear to her—a son or sister or anybody else whom she 
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loves best. Shc then h$s to make such a promise, although 
that person will die in consequcnce ; and if she has no dear 
friend to offer, the camel will take out onc of her cyes. The 
siksû which has been prepared in these gruesome .circum- 
stances contains all sorts of cvil properties, which arc used 
for sorcerous practices. Portions of it are sold to other 
women, who make an undesirable husband or a rival eat of 
it, with thc result that the husband will die or bc compelled 
to dissolve the marriage and that the rival will suffer from a 
constant flow of blood from her genitals, or with some other 
disastrous result. If the woman wants to kill her husband 
the witch will tell her on what day he will die after eating the 
bewitched food. A woman from the Tsül told me of a 
kindred practice which she, when a child, had seen performed 
by her grandmother at night in the yard of the house. The 
old woman recitcd an incantation over a dish filled with 
water, with the result that the moon, which was then at full, 
descended into the dish. My informant was quite positive 
that it did so : it suddenly disappeared from its placc in the 
firmament, while the dish began to shine and the water in it 
to bubble as though it were boiling. The old woman poured 
some of the water into a bucket and carried it, well covered 
up, into the house. On the following morning she brought a 
little earth from the cemetery of the village, mixed it with 
semolina, and made siksû of the mixture with water from the 
bucket. She then trafficked in this sêksû with women who 
wanted their husbands to give them full liberties ; for when 
a man ate of it “ his heart died ”. 1 

Among the Ulâd Bû'äzîz a married woman who wants to 
revenge herself on an offensive husband digs up a bone of a 
dead person, pounds it and mixes the powder with flour, 
makes bread of the mixture, and gives it to the husband to 
eat; he will become ill and finally die in consequence. In 
Andjra a husband takes revenge on an unfaithful wife, or 
a wife on an unfaithful husband, in the following manner. 

1 Mr. Hilton-Simpson speaks of a somewhat similar practice in his 
book AmongHill-Foîk ofAigerta (London, 1921 ; p. 47 sq.), the moon 
descending into a dish of water, growling like a camel, and producing a 
sort of foam in the water. 
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He or she gathers some parings of a dead pcrson’s nails 
cither before or after he has been buried, some earth from 
the head side of a grave, some urine of a Jew, thc skin of a 
toad, the slough of a snake, an egg, and some dandruff. All 
this is mixed together, and a portion of the mixture is given 
in food to the unfaithful wife or husband, who will become 
mad before long. In the same district, if a man wants to 
prevent another man from having sexual intercourse with 
his wife, he procures water which has been used for the 
washing of a dead person and mixes it with some food or 
drink, which he gives to the man to partake of; this will 
kill his unlawful passion. Among the Ait Sâddën such 
water is used by women in witchcraft: it is given to a woman 
to drink for the purpose of making her sterile. Among the 
Ait Temsâmän a married woman stealthily induces her 
husband to wash his hands with it before eating in order 
to deprive them of all their strength, so that he shall be unable 
to beat her. At Tangier the women say that if a man drinks 
such water " his heart will die ”. It is used there for the 
purpose of killing a person’s love, and is also secretly given 
to a woman to stop her weeping for a dead friend. 

Among the Ait Sâddën a person who wants to prevent 
another from marrying asks the fqï who dresses a dead body 
to procure for him a piece of the shroud in which thc body 
has been wrapped. On that piece the fqï, or some other 
scribe, has to write the name of the person who is to be 
bewitched, as also the name of that person’s mother, 
designating him or her as the son or daughter of such or such 
a woman. He then buries it in the grave of a stranger 
('tinfalt ûgrib'), and prays and reads over it just as he would 
do at a funeral; but when he goes away from the gravc he 
must take care not to look behind. When this has been done 
the person in question will never marry, unless he or she can 
induce the scribe who buried ■ the piece of the shroud to 
remove the atqqaf ( fqâf ) by removing the rag from the grave. 
Among the Ulâd Bû'äzîz a woman who is anxious to prevent 
her husband from having intercourse with other women, 
or from contracting a new marriage, takes a piece of the 
shroud of a dead person, wraps up in it a charm which she 
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has procured frora a scribe, and buries it underncath the 
entrance of the tent so that her husband may walk ovcr it. 
When he has done this she puts it inside the horn of a goat 
and takes the horn to an old grave of some unknown person, 
a so-called qbar ménsi (elsewhere also called qbar l-ménsi), 
muttering the profcssion of the faith as she walks there, and 
buries it in the grave. This will for ever prevent the husband 
from having an erection when he sees another woman. 1 At 
Tangier and elsewhere a woman, in order to prevent another 
woman from marrying, asks a scribe to write a fqäf for such 
a purpose, puts it in a place where the woman will walk over 
it, and’ buries it in a qbar ménsi ; then she will never marry, 
unless she is able to procure a counter-charm, which is 
expensive. At Fez all sorts of witchcraft are practised by 
burying a person’s hair or parings of his nails in the earth 
of a qbar ménsi ; and a small stone, taken from such a grave 
and inscribed with a jédwfl and a verse of the Koran, is put 
underneath the head of a person to make him oversleep 
himself. In the same town a pinch of earth from a grave is 
together with a written charm buried at the door of a bride- 
groom’s room in order to make him impotent. Among the 
Ait Temsämän a married woman prevents her husband from 
beating her by burying a bamboo cane in a cemetery, where 
it is left for a night, and then putting it into his bed while hc 
is asleep ; it will kill, as it were, his hands and his heart. 

The magic energy inherent in a corpse, however, is used 
not only in witchcraft but for prophylactic and curativc 
purposes as well. Among the Ait Wäryâger one who has 
decayed teeth rubs them with the forefinger of a dead 
person’s right hand before or while he is washed. Among 
the Ait Saddcn a cure for toothache is likewise to stroke thc 
teeth with the finger of a dead person not yet buried, and a 
swollcn stomach is rubbed with his hand. In Andjra a 
robber or thief protects himself from being caught by putting 
into his bag the little finger of the right hand of a dead 
person, or by tying to the cord of his bag such a finger together 
with some earth from an ant-hill, wrapped in paper and 
sewn up in a small case. In the same district, if a person 
1 See also supra, i. 575, 
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suffers from fever, a small piece of the cloth out of which 
a shroud has been made is burncd and the smoke is inhaled 
by the patient. Among the Arabs of the ffiâina an un- 
married girl procures from thc fqi who dresses a corpse a 
piece of the shroud and hangs it on her person, in order to 
get married soon ; the magic virtue of the shroud, as it were, 
will kill her unmarried state. 1 Among the same people the 
needle with which a corpse has been sewn up in its shroud 
is used by women as a charm against witchcraft. Among 
the Ait Sâdden such a needle is put into one of the new 
slippers worn by the bridegroom durihg the wedding to 
protect him against atqqaf. At Tangier a person who has 
become thc victim of witchcraft cures himself by burning 
a human bone and inhaling the smoke. Among the Ait 
Wäryâger it often happens that when a grave has been dug, 
but before the dead body has been lowered into it, a man 
lies down full length in thc grave in order to acquire strength, 
whether he be ill or not. Among the same Rifians a person 
who suffers from a bad headache goes to the grave of a 
stranger (who may be a holy man) before sunrise, places some 
bread or figs on it, and ties there a piece of his clothes as a 
little flag ; and on the two following mornings he again visits 
the grave but without putting anything there. 2 Among the 
Ait Sâddcn the sterilising effect attributed to a corpse may 
induce some woman who is anxious to avoid pregnancy— 
as a girl who has had sexual intercourse—to remain behind 
after a burial when the other people have left the grave, in 
order to avert the event she fears by stepping three times 
over the grave ; but all the steps must be made in.the same 
direction, since otherwise the return step would counteract 
the effect of the earlier step.. In Andjra, if a little child is 
in the habit of eating earth, some earth is brought from a 
qbar mênsi and put on the top of its feet; and it is believed 
that if the child by itself takes a portion of it and eats it, 
but not if another person puts such earth into its mouth, if 
will get rid of the bad habit. In the same district it is the 

1 Cf. snpra, ii. 195. 

2 For another case in which the grave of a stranger is used for 
curative purposes see supra, ii. 248. 
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custom to rub the body of a person who has been struck 
by jnün with earth broug'ht from a qbar ménsi, but he may 
also be cured by making a sacrifice at such a grave, just as 
though it were a shrine; the grave, however, must not 
be situated in a cemetery. 1 

There is also curative virtue in the grave of a person who 
has been murdered or at the spot where he has been killed. 
In Andjra earth from such a grave, mixed with water, is 
sprinkled on the joints of a person who has been hurt by 
jnün. In thc Hiiina similar earth is mixed with coriander 
seed and water and the mixture drunk on three consecutive 
days after sunset as a cure for illness caused by such spirits. 
Among the Ait Warain, who bury a murdered stranger at 
the place where his body is found and make a ring of stones 
on the gravc, persons suffering from fever go and lie down 
inside the ring and leave there a hot loaf of bread if they feel 
hot and a cold loaf if they feel cold, thus ridding themselves 
of the bas. My informant said that if he had to visit such a 
place he would enter the ring, kiss the head part of the grave, 
rub himself with some of its earth and eat a little of it, put a 
loaf of bread on the grave, sleep there for a while, tie a piece 
of his turban to the stones or to a stick, add a stone to the 
ring, and then go away. Among the Ulâd Bû'äzîz, if a 
person has fever, a vessel filled with water is placed on a 
cairn which has bcen piled on a spot where the body of a 
murdered stranger has been found and buried; it is left 
there overnight, and on the following morning the patient is 
washed with the water. It is also the custom among them 
to take a child suffering from whooping-cough to such a 
place in the morning before sunrise, and to touch its throat 
with a knife pretending to slaughter it; he who holds the 
knife says to the whooping-cough, Qttlnak ki têqtel hâd 
l-magdör, “ We killed you as this mägdör was killed 
In many places persons suffering from fever cure themselves 
by sleeping on the cairn of a mâgdôr (Beni Ähsen, Dukkâla, 
Andjra, Amzmiz). In thc Hiâina a person troubled with 
headache or some other complaint goes to a kôrkär l-mdgdör 

1 For a practice of burying an egg and a needle in an unclaimed 
grave in order to stop an over-supply of rain see supra, ii. 278. 
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and rcsts his head on it, and, before leaving the place, throws 
two or three stones on the cairn, asking God to be merciful 
to the murdered man; and if a patient is too ill to go there 
himself, a stone is brought from the cairn and his body is 
touched with it, after which the stone is carried back to its 
former place. The curative power attributed to a place 
where a person has been murdered, or to his grave, is partly 
due to an association between the idea of killing a man and 
that of killing an illness, and partly also, no doubt, to the 
uncanny character of the place. 

It appears from what has been said above that the 
observance of the established funeral and mourning rites is 
held to be of importance both to the person who died and 
to his surviving friends. For the formcr it is considcred a 
great misfortune to be deprived of a proper funeral; hence 
the practice of arranging one’s own funeral in advance. I 
was told by people from Süs that travellers who sleep in the 
Sahara are disturbed by the wailings of the dead whosc 
bodies wcre thrown in the sand without washing and proper 
burial rites. Yet there is the consoling belief that certain 
persons, though not buj-ied at all, will go to Paradise by 
virtue of their mode of death. In Dukkâla this is said to 
be the case with one who has been drowned and one who has 
been burned to death, because the sins of the former are 
washed away by the water and those of the latter removed 
by the fire. The same bliss is in store for a person who has 
been killed, except in war between Moslemin, and for a dead 
stranger from afar :— Ibd'äd mën n-när kâma bâ'äd mën 
blâdû, " He will be far from hell-fire as he was far from his 
country ”. At Fez I was told that besides these persons 
therc are yet some others who go to Paradise after death, 
namely, one who has died from the falling of a wall or a roof, 
one who has smashed his brain by falling from a building, 
and one who has fallen in war with infidels. Every one of 
these persons is regarded as a lâhfd, or " martyr Else- 
where in Morocco I have heard similar belicfs ; and all over 
the country it is said that a woman who has died in childbed 
will go to Paradise. Some people maintain that she will 
become a hôrîya or Ihörît (Dukkâla, Ait Warâin), but this is 
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denied by others (Fez, &c.), in accordance with the Koranic 
doctrine that the húr (sing. fiaura), or women of Paradise, 
are “ maids of modest glances whom no man nor jinn has 
deflowered before ”. 1 

These beliefs as to persons who will go to Paradisc are 
supported by the Muhammadan traditions, according to 
which therc are thc following kinds of martyrdom : to die 
from a plague, from pleurisy, or from a complaint in the 
bowels ; to be drowned ; to be burned to death ; to die from 
the falling of a wall; to be killed in the cause of God, in war 
with the enemies of thc religion ; and, in the case of a woman, 
to die in childbed. 2 3 It is, moreover, said that “ dying when 
travelüng is like a martyrdom ” ; and that “ when a servant 
dies anywhere but at his birth-place, he will obtain a space 
in Paradise, equal to the distance from the place of his birth 
to the place of his death ”. 8 

1 Koran, lv. 56. 

* Miskkät, v. 1. 1 sg, (vol. i. 344 . 347 )- 

3 Ibid. v. 1. 3 (vol. i. 3 S 3 sg.). 
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'Aq$qa ( ‘aqïqah), ii. 387, 389, 397 , 398, 
408, 4x3 sq. 

‘Aqêsa, i. 406 

‘Âr, the, i. 26, 81, 90, 166, 167, 188, 
189, 201, 274, 285, 315 - 323 . 331 . 
340, 402, 488, 490, 497, 510-512, 
518-564, 569, 573, ii. 218,234, 235, 
257, 273, 274, 309, 310, 368 

— wâgäf, i. 528, 552 

'Arab, parts of Morocco inhabited by 
so-called, i. 4; dislike of the, i. 4 sq .; 
thcir dwellings, i. 7; tribes, i. 8 
Arab immigrations, i. 6, 12 

— influence, i. 12 

Arahia, i. 48, 75, 99, 121-123, 125, 
143, 281, 366, 367, 369 - 373 , 375 , 
376 , 379 , 387 , 439 , 474 , 542 - 544 , iï. 
21 , IIO, 351 , 415 , 431 - 433 , 497 - 500 , 
502 , 507 , 5 SI 


Arabia Petraea, i. 99, 368, 372, 399, 
439 , 442, 542 , ü. 40, 41 , 321 , 323 , 
333 , 336 , 380, 399 , 49 i, 493 , 495 , 
499 , 502, 503,511,521,551 

Arabic-speaking people of Morocco, 
different groups of the, i. 4; dia- 
lectic differences among the, i. 4; 
racial origin of the, i. 5 sg. 

Arabs, eostern, i. 6, 12, 78, 83, 84, 93, 
343, 281, 366-376, 398-402, 423, 
424, 426, 427, 439, 440, 472, 474, 
506, 542-545, 547-549, «• 2, 13, 44, 
55, 92, 110, 306, 315, 491, 493, 
495 , 55 i 

—, prc-Islamic, holy mcn among the, 
i. 51 ; tents pilched on graves, i. 
54, ii. 551 ; sacred trees and grovcs, 
i. 75 ; stone-worship and holy caves 
and pits, i. 77 sg. ; holy springs, 
i. 84; worship of the sea, i. 91 ; 
magic power attributed to spittle, 
i. 93; datc-palms held sacred, i. 
106; salt considered holy, i. 115; 
worship of the sun, i. 119, 121 sq .; 
beliefs about cclipses, i. 123 ; wor- 
Bhip of the moon, i. 126; belief 
relating to the Pleiades, i. 131; 
beliefs and practices relating to 
the jinn among eastern and the, 
Chapter VI. i. 366-390, ii. 337, 
530; ideas about the dead among 
the, i. 387, ii. 551 sq. ; belief in the 
Gülc or Güi, i. 398 sg. ; belief in 
the evil eye, i. 427, 436, 439 A 42 , 
453, 462, 476; curses, i. 489, 491 ; 
compurgation, i. 514; guests and 
suppliants, i. 543, 545; magic 
knots, i. 562 ; the right of sanctuary, 

i. 563, ii. 551 ; covenanting, i. 569; 
omens, ii. 2, 3, 333 ; notions about 
right and left, ii. 14; whistling, ii. 
34; sneezing, ii. 34 sg. ; beiïef in 
dreams, ii. 55, 551 ; sleeping at a 
sanctuary to receive oracular dreams, 

ii. 57; belief relating to white 
cocks, ii. 310; beliefs and practices 
relating to snakes, ii. 351 sg. ; 
shaving of children, ij. 414 sq. ; 
circumcision, ii. 430 sq. ; demon- 
strations of grief on a death, ii. 
494, 495, 5°8, 520 sq. ■ wailing 
women, ii. 494; washing of a dead 
body, ü. 495 ; burial, ii. 496, 498 ; 
sprinkiïng water over graves, ii. 
498, 53o; graves, ii. 499, 530; 
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mourning taboos, ii. 50 6 sq,; pour- 
ing wine on graves, ii. 530; ideas 
about rain watering gravcs, ii. 533 ; 
animals supposed to hear the 
weeping of dead persons, ii. 541 ; 
practice relating to persons return- 
ing from Mecca, ii. 542 
“ ‘Arafa, the little ”, ü. 109 sq. 

‘ Arafa day, the, i. 80, 173, 188, 201, 
234. 235. 238, 251, 494 sq., ii. 109- 
111, 116, 483, 535 

‘Arafät ('Arafa), Mount, i. 80, 149, 
151, 188, ii. 109 sq. 

Aramaic, i. 413 
Arbbax, ii. 166 

Archangels, i. 355. See ‘Azrä’îl, 
Jibrîl, Mïkâ’ïl 

Argan Isîsël (Hdha), i. 66, 67, 190, 
ii. 125 

— (Argari) n ssirj (Ait Bûfjaib), i. 68 

— trees, i. 75. 7 6 , 190, 259 
Aristophanes, i. ioo, ii. 514 
Aristotle, i. 442 

Armenian rain-charms, ii. 255, 263 
Armlets, ii. 98 

Armpits, hair of the, i. 577, ii. 219, 
332;. exudations from the, ii. 303 ; 
henna spiinkled in the, ii. 384, 389 ; 
cotton inserted into a dead person’s, 

ü. 447 

Arms, tattooed, i. 449, 4°5 f î- 5 
stretching out one’s, i. 607 ; the, of 
a dead person straightened, ii. 435 
Armûfln, ii. 440. See Ndïb 
Arnôbius, i. 563 
Arrian, Flavius, i, 84, 122 
Arsenic, ii. 294 
Artemidorus, ii. 55 
Artemisia alba, ii. 185, 229, 350 
Artisans, patron saint of the, i. 180 
Arvieux, L. d’, i. 281, 418, 473, 474, 
542, 548, ü. 493, 495 . 530 
'Jfar, the, i. 133, 138, 167. 175 . ^ 3 . 
218, 223, 224, 226, 263, 296-301, 
303, 304, 306, 412, 593, ii. 42, 44 . 
45 . 99 . 245. 246. 249. 25°, 4 °o. 45 1 . 
452, 457 , 465 - 467 , 477-48o, 534 , 54 i 
Asceticism, ii. 258 
'Âfêda, ii. 88 

Ashbee, H. S., i. 47 °, 475 , »■ 35 1 
Ashes, i. 94, 109, X29, 132, 224, 248, 
249, 275, 280, 295, 300, 312, 329, 

377, 59t, ii. 5, 135. x4°, 148, 168, 

169,249,373,396,422,437, 439 - 44 1 , 
519; of bonfires, ii. 67-69, 183-186 


'^start, i. 395 sq. 

‘Ääflr, the month of the, i. 97, 98, 174, 
254 , 3 °!, 305 , 595 , ii< S s - g 6, 34 6 , 
399 

‘AMra or the ‘äiära day, i. 5 °, 88, 
109, 110, 132, 133, 311, 314, 4 Ö 4 , 
571, 593 sq., ii. 58-86 passim, 121, 
123, .142, 146, 148-150, 153, 156, 
171, 198, 203, 346, 385, 393 , 406, 
481-483, 53 b 535 
Asia Minor, i. 472, 542 sq., 11. 263 
Asif n sidi Nâfär u Mhâfdr (near 
Demnat), i. 66 
Asphyxia, i. 370 

Ass n ssbâ'S, ii. 391. See Seventh day 
after the birth of a child 
Association of ideas, by contiguitv, i. 
20; by similority, i. 20, 485, 580, 
ii. I, 49, 54 sq .; by contrast, i. 418, 
ä. 53-55 

Assyria, i. 257, 476, ii. 430, 494, 495, 
499 , 503 , 507 
Atarantes, i. 122 
'Alf, charm called thc, i. 213 
Aihonasius, Saint, i. 101 
A tharua- Veda, i. 491 
Athena, goddess spoken of as, ii. 272 
Athenaeus, i. 27 
Athens, ship-waggon at, ii. 86 
Atkinson, James, i. 463 
Atlantes, i. 122 

Atractylis gvmmifera, i. Iio, 248, ii. 

59, 185, 191, 298 sq. 

Aubin, Eugéne, ii. 153, 263 
Augüae, ii. 57, 551 
August, i. 176, ii. 159, i 6o > so 7 
Augustine, Saint, ii. 204, 272 
Auseans, ii. 272 
Ausonius, D. M., i. 100 
Aut'âd, i. 179 

Autumn, ii. 160 ; feasts of saints in, 
i. 175 sq.; weddings, ii. 9 , tu ë a 
war, ii. 132, 272; circumcisions, ii. 
419, 420, 426, 428 

Ayatu ’l-kurst, i. 139, 155, 156, 214, 
312, 355 , 444 , ii. 461 
Aymard, Capitaine, i. 377, ü- 3 °, 5 00 j 
502 

Axag ( azig ), ii. 412 sq. See ‘Orf 
‘Azima, or incantation, i. 155 
‘Azrä’il, ii. 464. See Sîdna 'Azrain 

Ba'al Haman, the Carthaginian god, 
i. 100, 396 
Bgb älldh, i. 425 tq. 
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Bâba ‘Aiäör, ii. 78-80, 85 

— (Bâba) S'âid u H&gin (ÛnzûU), i. 
167, 240 

Babylonia, i. 143, 4Ö8, 469, 476, ii. 93, 
94 , 430 , 494 , 495 * 499 , 5 ° 3 , 5 °V, 53 1 
Bachelors, various beliefs and practices 
rclating to, i. 47, 117, 220, ii. 2ao, 
247, 267, 270, 273, 363, 538 ; rites 
performed by, i. 321, 385, ii. 68, 
193, 194, 280,402,422; funeral rites 
rclating to, ii. 448, 453 ; 455 , 5 * 6 , 53® 
Back-ache, i. 112, 356, ii. 18 
Bacon, Lord, i. 413 
Baganda, i. 478 
Baghdad, i. 214, 215, 257 
jBagrfr, ii. 165 

Bags, ornaments or charms on, i. 452, 
454 , 46 i, 462, 465, 473 
Baist, G., ii. l6t 
Bâjlüd, ii. 138 

Baker, Sir S. W., i. 549, “• 3 ! 3 , 393 
Bakers, ii. 143 
Bakrî, al-, i. 101, 378, 538 
Baldensperger, Ph. J., i. 91, 99, 107, 
m, 125, 131, 356, 366, 367, 370, 
372 - 374 , 399 , 402, 419, 431 , 432 , 
440, 442, 456, 47°, 475, 562, ii. 386, 
493 . 5 °°, 507 , 5 ii, 531 
Baldness, ii. 13, 280 sq. See Ring- 
worm 

Balkans, the, ii. 154 
Ball, John, i. 283 

Ball, playing at, ii. 171, 268, 269, 271 
Balls of worated, i. 602 
Batnhoo canes, i. 582, 601 eq., ii. 21, 
266-268, 270, 278, 356, 456, 460, 
488, 532, 538, 556 

— leaves, ii. 1S5 

Bangala (Upper Congo), ii. 40 
Bantus, i, 478 
Banyankole, ii. 40 
Baptism, i. 33 

Baqqalîyin, the baraka of the, i. 41 sq.; 

curses of the, i. 155, 499 
Baraka, Chapter L i. 35 - 147 : its 
prevalence; Chapter II. i. 148- 
228 : its manifestations ; Chapter 
III. i. 229-261 : its sensitiveness ; 
i. 289, 305, 3 * 0 - 313 , 389, 443 - 445 , 
449 , 452 , 492 , 499 , 539 , 54 *, 542 , 
554 - 557 , 594 , ü- 3 ' 5 , 22-25, 58, 
62-64, 69, 70, 75, 79, 90, 106, 107, 
109, iii, 117, 123, 125, 136, 138, 
141, 142, 147, *49, tSo, 164, 177- 
180, 182, 188, 191*194. 198, 199, 


202, 207, 219, 223, 226-229, 231-239, 
241-244, 246-249, 262, 285, 286, 
293-297, 299, 300, 302, 308, 312, 
320, 326, 340, 348, 357, 360, 364, 
367, 368 , 370, 376 , 387, 392 , 400, 
403-406, 411, 414, 419, 422 , 443 , 
452, 458, 461, 525, 527 
Barbcrs of Fez, mtlsem arranged hy 
the, i. 177 
Barca, ii. 313 

Barefooted, i. 242, 557, ii. 68, 256-258, 
26S. See Slippers 

Barley, i. 106, 167, 198, 233, 239, 249, 
3 * 3 , 330 , 339 , 353 , 362, 444 , 558 , 
589, 606, ii. 62, 100-102, 117, 126, 
162, 164, 180, 187, 193, 208-233 
passim, 272, 273, 286, 371, 372, 454, 
477, 486, 487, 514 

Barrenncss, caused by witchcraft, i. 73, 
89, 327 , 575 ■*?•> »• 290, 343 , 346, 
555 > by jnün osjinn, i. 88, 271, 327, 
370, 374; ° f witches, i. 276, 579; 
caused by the Tâb‘a or ttdbd't, i. 
283, 327, 400, 402; by a curse, i. 
487 ; to a bitch, i. 576, ii. 305 ; by 
being struck with a broom, i. 595 ; 
by going into a granary, ii. 243 ; by 
treading on water with which a 
dead body has been washed, ii. 446. 
See Offspring, Womcn 
Bartels, Max, i. 415 
Barton, G. A., i. 395, ii. 430 
Bârzajj (Barzah), ii. 534 
Bqs (bäi, bäs), 7 -, meaning of the term, 

i. 261, 388 

Bpa ‘Ali, 1 - (Fahs), i. 44 
Bashfulness or decency, i. 427 sq., ii. 

377 , 378, 426, 444, 45 s , 497 ■*?• 

Baïnéfra, ii. 302 

Bâääejj (bdfie£), ii. 138, 143, 145 
Basset, Henri, i. 4, 72, 79, 238, 256, 

ii. 56 

Basset, René, i. 12, 40, 78, 83, 101, 
117 , * 3 i, 398,400 
Basuto (Bechuana tribe), i. 478 
Bates, Oric, i. 14, 16, 79, 83, 84, 91, 
100, iii, 122, 123, 131, 369, 452, 
477, **• 269, 272, 306, 307, 354, 430, 
500 

Bathing, dangerous after ‘dfar, i. 299; 
in seven rivers after sexual inter- 
course with a J ewess, ii. 4; at 
'äiâra, ii. 69 sq.; as a preparation 
for the Great Feast, ii. 107; on 
m&t l-ard, ii. 180; at Midsummer 
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ii. l88 f 189, 197-199, 203 sq .; may 
be flangerous in Augusl, ii. 207 ; 
of Ihe mother of a new-hom child, 
ü. 3S9. 39 /. 394 . 396 . 39 S ; before a 
circumcision, ii. 418, 420; widows 
prohibited from, ii. 473, 523 
Baths, public, i. 111, 204, 206, 216, 
243. 2 53. 280, 293, 299, 304, 362, 
371 , 372 , 374 , 38 o, 381, 521, ii- 
70, 107, 398, 420, 473 
Bats, i. 105, 248, 362, ii. 327-329, 380 
Baudissin, W. W., i. 75 
Bazin, Dr., i. 45 1 
Bdzin, ii. 292 

Bbd Hmed, the grand-vizier, i. 213, 
561, ii. 548 

Beads, i. 448, 450, 460, 462, 588, ii. 
221, 383, 418 sq.; the, of a rosaiy, 

i. 494, ii. 14 

Beans, i. 130, 212, 214, 217, 449, 450, 
574, 581, ii. 101, 110, 163-166, 192, 
193, 308 , 209, 212, 215, 251, 300, 
401 

Beatd, means of promoling the growth 
of the, i. iii, ii. 124; counterncting 
the evil eye by means of haira from a 
person’s, i. 432 ; cursing by pulling 
one’s, i. 4S6; threat to defile a 
person’s, i. 567 ; spilling something 
inlo one’s, i. 580; itching of the, 

ii. 36; sour milk poured into a 
person’s, ii. 130 

Bearers at funerals, ii. 455, 456, 463, 
464, 497 , 528 

Beating, smacking, or tliumping, 
ceremonial, i. 578, 579, 588, 600, ii. 
135 , 136 , 138-140, 142 , 143 , 147 , 
154 sq. 

Bed, left unmade, ii. 33; sprinkled 
with water at ‘äfûra, ii. 70 
Bees, i. 104, 118, 222, 229, 230, 232, 
241, 242, 253, 254, 283, 444, 576, 
ii. 47, 49, 125, 176, 177, 183-186, 
189, 190, 193 , 194 , 294, 3 ° 5 , 3 ii sq. 
Beggars, i. 24, 486 

Beginning an undertaking, days for, 
ii. 40-44, 46 

Bel, Alfred, i. 40, 101, 430, 431, 463, 
ii. ijo, 255, 258, 260, 262-264, 268, 
269, 274 
Belching, ii. 35 

Bellowing of cattle, ii. 270, 293 
Bellucci, J., i. 469-471, 473 
Belqâscm, the name, ii. 405, 407 
Belling of a bride, i. 584, ii. 20 


Beltrame, A. G., i. 471, 478 
Belts of women, i. 77, 79, 203, 283, 
444 , 521 , 554 , 584 , ü. 6, 7, 126, 328, 
336 , 372 , 381,444,453, S 4 i 
Benhazera, Maurice, i. 123, 126, 226, 
377 , 378 , 421, 478, ii. 41, 45 , 432, 
500, 502, 504, 550 
Bent, Theodore, i. 372,431, ii. 505 
Benzoin, i. 115, 165, 203, 205, 285, 
289, 291, 308, 309, 314, 318, 320, 
322-327, 330, 332, 333, 338, 341, 
343 , 346 , 348 , 35 °, 353 , 357 t 358 , 
381, 43 1 , 594 , ü. 98, 117, 195, 319, 
380, 381, 383, 389, 391, 395, 396, 
445 , 451 , 487 , 488 , 526 
Berher cullure, the, subjecl to foreign 
influences, i. 11-14 

— langunge, the, i. 1-4, ii. 205 

— race, the, i. 1, 15 sq. 

Berbcrs, anrient, Christianity among 
the, i. 13, 134; divinity ascribed lo 
kings, i. 39; holy women or 
prophetesses, i. 51, ii. 56; tree- 
worship, i. 75; sacred stones or 
rocks and cavcs, i. 78 ; holy moun- 
tains, i. 83; holy springs, i. 84; 
worship of the sea, i. 91; breeding 
of horses, i. 99 ; veneration of the 
ram, i. 100 sq., ii. 150 sq. ; camels 
known to the, i. 102 ; cattle-rearing 
among the, i. 103; date-palms 
known to the, i. 106; olivcs 
cultivated by the, i. 107 ; pome- 
granates cultivatcd by the, i. 108 ; 
worship of the sun among the, 
i. 122, 133, 126; worship of the 
moon, i. 123, 126; worship of 
planetB, i. 131; reputed to be good 
astrologers, i. 131; firc-worship 
among the, i. 132; beliefs and 
practices relating to the jnün 
infiuenced by beliefs and practices 
prevalent among the, i. 376-379, 
406; bclief in the evil eye or the 
evil mouth among the, i. 477 ; oath- 
taking, i. 514; the Moorish ‘dr 
presumably connected with beliefs 
and practices prevalent among the, 
i. 549 sq.; tying of rags to trees 
among the, i. 563; covenanting, i. 
550, 568; incubation at the graves 
of ancestors, ii. 57 ; fire and waler 
rites at Midsummer, ii. 71, 204; 
supposed sacrifice of a ram, ii. 150- 
153 ; masquerading perhaps pre- 
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valent among the, ii. 158; agri- I 
culture among the, ii. 252; rain- ' 
making, ii. 2ÔQ ; regard for snakes, 
ü. 352 ; graves, ii. joo; presumable 
survivals of funeral and mourning 
customs prevalent among the, ii. 
504--506, 513 

Berber-speaking people of Morocco, 
dilïerent groups and dialects of the, 
i. 1-4 ; dwellings, i, 7 ; tribes, i. 8 
Berd, /-, ii. 319, 326 
Bertholon, L., i. 6, ii. 306, 307, 347, 
385, 386, 43 °. 49 2 j 5 Û0 J 5°4 
Bestiality, ii. 289, 307 
Betrothal, ‘är as a method of bringing 
about a, i. 533, 55° ; celebration of 
a, ii, 18, 19, 22, 312 
Biarnay, S., i. 3, 398, ii. 60, 84, 146, 
149 » 150. 15 «. ' 94 .198, 273,276,371 
Biers, i. 108, 199, 578, ii. 8, 443, 45 °j 
45 2 - 457 . 462, 496, 497 . 528, 529, 
538 . 542-545 

Biestings, i. 244, 245, 258, 423, 586, 
ü. 39 . 297 
Binssis, ii. 376 

Birds, ii. 329-341-, charms against, 
i. 210 j at graves, ii. 477 
Birth-marks, i. 438, 586 sg. 

Bismilläh, the, i. 94, 155, 189, 205, 
206, 208, 221, 233, 244, 270, 271, 
285, 298-300, 312, 317, 332, 334, 
336 , 337 . 34 °. 342 , 344 . 357 , 37 «. 
374 - 376 , 382, 410, 417, 421, 426, 
430, 436, 527, 604, ii. 7,16, 68, 119, 
120, 210-213, 215, 216, 226, 241, 
244,287, 332, 344 . 362. 4 * 4 . 445 
Bissuel, H., ii. 432, 500 
Bîi' l-gndiz, ii. 456 

— (beit) of a saint, i. 54 

Bitches, used in a prophylactic rite, 
i. 403 sq.; in practices intendcd to 
influence the weather, ii. 276, 279, 
282 ; names for, ii. 303; addicted 
to stealing, ii. 305. See Dogs 
Bitis arietans, ii. 353 sg. 

Bitter almonds and almond trees, i. 

310, 325 

— things, magic effects of, ii. 23. See 

Galls 

Black, i. 90,98,99,104,112,128,140, 
166, 212, 214, 236, 250, 251, 264, 
267-269, 274, 283, 285, 288, 291, 
315 . 3 I 9 - 32 J, 326, 330 . 331 , 335 - 
338 , 344 , 345 , 348 , 350 , 360, 367 , 
378 , 380, 38L 391 , 394 , 43 X, 43 fi - 


438 , 443 , 448 , 462, 503, 524, 565, 
566, 599, ii. 15-18, 24, 25, 27, 28, 
37 , 49 , 5 L 116, 136, 140, 141, 151, 
218, 258, 264, 265, 271, 281, 287, 

29°, 294, 3°2, 303, 305, 307-310, 

340 , 356 , 359 ,385, 424 , 439 , 441 ,526 
Blackberry bushes, i. 599, ii. 185 
Blackman, W, S., i. 135 
Blasphemy, i. 362, ii. 149 
Blau, Ludwig, i. 93, 141, 375, 419, 
476, 562 

Bleating of sheep or goats, ii. 270 
Bleek, W. H. I., i. 478 
Blcssed virtue. See Baraka 
Blessings, i. 25, 46, 74, 93, 129, 153, 
185, 243, 246, 3x6, 317, 4x7, 418, 
445 , 479 , 488, 489, 49x, 492, 526, 
541, 548, 591, 592, 604, ii. 68, 104, 
XX2, 114, 143, 166, 167, 2x2, 217, 

228, 234, 237, 239-241, 244, 248, 

249, 252, 284, 285, 293, 368, 375- 

377 , 388, 390, 395 , 396, 424, 426, 

435 , 442 , 454 , 492 , 528, 546, 549 , 

559. See Fât'ka 
Blind, patron saint of the, i. 180 
Blindness, i. 82, 118, 190, 196, 224, 
231, 273, 281, 282, 418, 481, 482, 

489, 496-498, 500, 505, ii. 13, 26, 
131, 178, 305, 344, 416 
Blomstedt, Yrjfa, i. 468 
Blondness among the Berbers, i, 15, 
16, 419 

Blood, irregular appearance of, in 
women, i. m, 271, 325, 350; from 
cuts or wounds made into a person’s 
body, i. X57, 203, 221, 359, 589; 
hymeneal, i, 199, ii. 5 ; menstruous, 
i. 230, 232, 577, ii. 4, 5, 92, 358, 
434; baraka affected by, i. 236, 237, 
252 ; jnûn fond of or haunting, i. 
237, 264, 269, 273, 275, 277, 278, 
297, 298, 303,312,322,528; oozing 
out of the faces of witches and 
manslayers, i. 276, 571; of a par 
turienl woman, i. 577, ii. 5, 372 sq.; 
chronic effusion of, in women, i. 
577 , 601, ii. 306, 327, 554; of a 
person, drunk by a dog, ii, 305 ; of 
a new-bom child, ii. 393, 396; 
covcring up of a murdered person’s, 
ii- 549 

— of the animal sacrificed at the 
Great Feast, i. 311, ii. 62, 117, 119, 
120, 122, 123, 126, 127, 227, 243, 
, 282,446 
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Blood of aniraals, chnrms wriüen with 
the, i. 217, 326, 360, 442, ii. 302, 
308-310, .327, 337-339: various 
other practices and beliefs rclating 
to the, i. 221, 222, 269, 325, 326, 
333 - 340 , 342 - 345 - 35 °, 380, 381, 
442, 443, 506, ii. 6-8, 305, 314, 321, 
322, 324, 325, 327, 329 , 331 , 332, 
339 , _ 343 , 365, 414; Muhammadans 
prohibited from cating the, i. 277 ; 
as a conductor of conditional curses, 

i. 527 sq„ see Sacrifices 

— -feuds, i. 383, 384, 513 , 515, 5 2 3‘ 
526, 530-533, 535 , 545 , 567 , ü- 
97, 140, 141, 180, 181, 472 

— -letting, i. 209, 237, 297, 298 sq., 

ii. 4,42, 44 , 45 , t8t, 393 , 39 â, 404 
-money, i. 525, 526, 530-533, ii. 472 

Blowing, on milk, i. 198, 203, 236 sg .; 
a light not to be extinguished by, 

i. 295; at the fire, i. 312 

Blue, i, 350, 419, 420, 435 , 439 , 44 °, 
448, 449,461 sq., ii. 21,89,281, 382, 
390, 421 sq. 

Blümner, H., ii. 513, 515 

Blunt, Lady Anne, i. 208, 418, 429, 
437 , 542 - 544 , «• 551 

Bni Dgög, i. 66, 168 

Boards or stones placed across the 
narrow trough at the bottom of a 
grave, ii. 458, 459, 461, 485, 488, 
489, 498, 529, 544 

Boars. Sec Wild-boars 

Boat ceremonies, ii. 81, 85 sq. 

Bogos (North-eastem Africa), ii. 370, 
505 

Boils, i. 77, 156, 200, 232, 280, 602, 
604 sq„ ii. 4, 5, 124, 136, 243, 291, 
294 , 347 , 355 , 358 . See Abscesses 

Bombay, i. 463 

Bones, beliefs relating to, i. 82, 272, 

ii. 311; cbarms written on, i, 217, 
360 sq. ; used as charms, i. 436, ii. 
228; burial of puppets made of, ii, 
79; of the animal sacrificed al the 
Great Feast, ii. 125, 130, 152; used 
in rain-making, ii. 255; of certain 
animals, ii. 291, 311; marrow-, iï. 
364; of the animal sacrificed when 
a chiid is named, ii. 392; human, 
ü. 557. See Jaw-bones, Shoulder- 
blades, Skulls 

Bonfires, at ‘äfära, ü. 65-69, 71, 72, 
171, 198; at Midsummer, ii. 71, 72, 
171, 182-187, 195, 198-206; in 
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Europe, ii. 86, 199-204; on thc 27 th 
night of Ramadän, ii. 98; on New 
Year’s eve, ii. 171 

Book of the Thousand Nights and a 
Night, The, i. 367, 579, ii. 507 
Borqän, i. 391 

Bory de St, Vincent, J. B. G. M., i. 83 
Boulifa. See Saïd Boulifa 
Bourrinet, M„ ii. 1 58 
Bows and arrows, playing with, i. 602 
Boy, the birth of a, ii. 374, 375, 377- 
380, 384, 388, 395, 397, 400, 402, 
404 sq„ see Childbirth and new-born 
children 

Boys, various beliefs and practices 
relating to, i. 47, 133, 220, 423, 428, 
440, 441, 463, 516, 520, 595, 597, 
601 sq„ ii. 7, 98, 99, 220, 247, 250, 
270, 273 . 320, 326, 327, 346 , 363. 
402 ; rites performed by, i. 218, 304, 
3 ° 5 » 353 - 356 » 445 » 584 , 585 , 591 » 
ii. 20, 24, 264, 280, 377, 407; as 
conjurators, i. 511, 513 sq. ; naming 
of, ii. 404 sq„ see Names, Naming 
of children; shaving of, ii. 408-413, 
415 sq„ see Shaving; funeral rites 
relating to, ii. 448, 453, 496. See 
Childbirth and new-born ehildren, 
Children, Circumcision, Schoolboys 
Brâber, the country of the, i. 1; their 
language, i. 1-3; dislike of the 
‘Arab, i. 5 ; dweliïngs, i. 7 ; tribes, 
i. 8 ; blondness among the, i. 15 
Brahmanism, sacrifice in, i. 26 
Brains, of animals, ii. 288, 290, 294, 
298, 314 , 318, 319 . 322 , 332 
Braithwaite, John, ii. 416, 463, 480 
Bran, i. 112, 249, ii. 349, 298, 355 sq. 
Braf, or white spots on the face, i. 223 
Brass, i. 115, 145, 209, 210, 218, 306, 
376, 441, 453 » 465 » ü. 41 1 
Braying of donkeys, i. 270, 409, 411, 
iï. 287 

Bread, the haraka of, i. 43, 106, ii. 
247; offered to jnûn, i. 85-87, 292, 
323 » 327 , 330 » 331 » 334 » 337 » 339 , 
364 sq. ; to the sea, i. 90, 327 ; used 
as a charm or in cures, i. 157, 203, 
252, 313, 381. 557 , 589, 606, ii. 15, 
233 , 243, 247, 249 , 380, 557 tq.; 
offered to dead saints, i. 169 sq.; 
thrown over the bride or the bridal 
box, i. 198, 438, 589; used in rites 
intendcd to increase the supply of 
food, i. 202, 589 sq. ; charms 
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written on loaves of, i. 212,217, 219, 
328; rules and bcliefs relating to, 
i. 239, 240, 252, 298 sq. ; offcred to 
an old mosque, i 402 ; to people on 
the road, i. 487 ; oaths sworn bv, 
i. 504; put on saintly cairns, i, 
552 ; covenanting pcrformed over, 

i. 567; dreaming of, ii. 49; 
temporary abstinence from cating, 

ii. 62, 120; used in ploughing rites, 
ii. 210-215,217 ; eaten in connection 
with rain-making, ii. 259; peel uscd 
in the baking of, ii. 273 ; earthen- 
ware pans used for baking, ii. 
276 sq. ; offered to a dog, ii. 303; 
distributed at funerals or put on 
graves, ii. 453, 461, 462, 475*47», 
480-484, 502, S33 ; given to childrcn 
before a burial, ii. 466, 467, 533 

Bread-carrier’s board, i. 602 

Brcaking the cane with which a dead 
body has been measurcd, ii. 460, 538 

— the gristle of the larynx or the 
shoulder-blade of the animal slaugh- 
tered when a child is named, ii. 388, 

392, 394 

— of otherpeople’scrockery,supposed, 
ii. J30 sq. 

— things, i. 297, 408, 608, ii. 172 ; at 
wcddings, i. 581-583 

— wind, i. 94, 234, 2S0-282 

Breast, oaths sworn by a woman’s, i. 
500; 'âr consisting in the touching 
or sucking of a woman’s, i. 522, 
524; woman fumigating her, ii. 
185; child sucking its pregnant 
mother’s, ii. 288, 319, 320, 325, 327, 
332 , 334 , 339 , 342 , 346 , ii. 401 ! 
foot of a porcupine applied to a 
woman’s sore, ii. 326, 400 sq.; 
snake sucking a woman’s, ii. 350 sq. ; 
charm applied to a lying-in woman’s, 
ii. 380; milk from a mother’s, ii. 
386 , 391 , 394 , 400 , 401, 409 , 4 io, 
412 , 458 , 536 sq. 

Breath, baraka affectod by the, i. 
236 sq., ii. 178 ; a rank, ii. 293, 303 

Brehm, A. E., ii. 315 

Breuil, Jl/., ii, 158 

Bridal procession, transformed into 
stones, i. 78 sq. ; meeting of a, i. 
256, ii. 8, 296 

Bridegrooms, i. 5, 46, 47, 198, 236, 
240, 242, 253, 272, 274, 302, 306, 
308, 313, 3 I 4 > 322, 388, 4 ° 9 . 4 ii» 


421, 422, 427, 428, 437, 438, 5 QU , 
S& 7 , 571 * 574 , 579 , 581-583, 588, ii. 
5, 7*9, 19, 20, 278, 279, 295, 296, 
311-313, 556 sq. 

Brides, i. 46, 47, 78, 79, 133 ,198, 199 , 
240-242, 253, 255, 256, 274, 280, 
29L 295, 302, 306, 310, 313, 314, 
323, 324, 388, 409, 420-422, 428, 
435 , 438, 487, 567 , 573 , 574 , 578, 
581-384, 587-589, ii. S, 7 * 9 , 19, 20, 
22, 40-44, 46, 250, 263, 276, 278, 
279 , 3 ”, 396 

Bridles, i. 96, 251, 424, ii. 312 
Bristles, i. 434 sq., ii. 324-326 
Brooks, Mrs. L. A. E., i. 15, ü- 18 
Broom, white, i. SO, II2, 189, 555 sq. 
Brooms, i. 593-596, ii. 28, 75, 76, 80, 
446 , 541 

Broomsticks, i. 595 

Brothels, i. 253 

Brown, Robert, i. 396 

Browne, E. G., i. 71, 399 

Browne, Sir Thomas, i. 485 

Brugsch, Hcinrich, i. 88, 563 

Brunot, L., i. 72, 89, 90, 92, 93, 293 

Bruns, C. G., i. 546 

Brushes, i. 165 

Ssât or bfdf, i>. 8t, 83 sq. 

BSâra, ii. 388 

Bsisa, i, 338, ii. 284, 376 

Bü Ragrâg, the river, i. 6, ii. 187 

Buch, Max, ii. 510 

Buck-goats, i. 199, 315, 345 > 35 °> 
359 > 360, 380, 394. 4°2, 4 ° 4 > “• i° 4 > 
116, 302, 340, 343 
Buffaloes, i. 367 sq. 

Bühâli, i. 48 

Bühämâra, the prctcnder, i. 42, 210, 
560 

Bu^järi, al-, i. 101, 126, 136, 236, 410, 
ii. 14, 55 > 92, II 4 > H 5 > z 54 > 255, 264, 
4 I 3 > 43 L 492 - 497 > 499 > 5 QI > 5 ° 3 > 

504,512,519,528,551 , s .. 

Buhärrûs (bähqrrûs, buhärrus), 11. 

125, 130 sq •. 

Bûijrârëb (Fez), ii. 23 
Búiblän, i. 283, 496, ii. 174 
Buihedar, ii. 139 
Builmaun, ii. 142 
Bûisliben, ii. 112 
Büjertü, ii. 172 

Bújlüd (Bújlud, Bújlüd, Bújlud, Buj- 
lud, bujrud, Bdjlüd), ii. 134-136, 
138-143, 148, 149, 154 
Bûlfäf, i. 316, ii. 389, 392 
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Bulgaria, ii. 154, 524 
Buller, James, i. 47S 
Bullcts, cltarms againsl, i. 111, 208- 
210, 332, 410; charms written on, 

i. 209,213, 217, ii. 169 ; euphcmistic 
terms for, ii. 28 

Bullocks, bulls, or oxen, i. 76,112,124, 
128, 167, 169, 177» 2 29. 248, 267, 

269, 288, 291, 320, 326, 332, 336, 

3S0, 502, 513 , 528, S 3 °> 533 > 534 , 

558, 561, 567, ü. 16, 46, 50, 61, 115, 

116, 210-219, 229, 236, 257, 259, 
261, 265, 281, 284-286, agi-sgs, 
387 , 395 , 396 , 421, 423, 428, 443 , 
478 , 5°2 

Bâtnëzlag (bûmzläg, bUmzlëg), ii. 131 
Burckhardt, J. L., i. 83, 141, 143, 257, 
281, 423, 424, 506, 542, 544, 547, 
548, 608, ii. 13, 44, 92, 432, 493, 495 
B&rdah, i. 488, ii. 87, 450, 453, 454, 
5 ° 2 , 528 

Burdayah, ii. 414 
Burglars, i. 95, 96, 115, 216, 315 
Burials, i. 108, 138, ii. 247, 451, 452, 
457-462, 496 - 499 , 527 - 529 , 537 i 
fictitious, i. 339, 409, 488, 575, 601, 

ii. 78, 79, 277 

Burjam, F., i. 415,420, ii. 380, 381,399 
Burning, carth, i. 114, 282; lice, i. 
258, ii. 360; as a means of counter- 
acting evil iniluences, i. 429, 430, 

432, 433, 593 ■*?■, ü- 65, 66, 98, 187 ; 

corn, i. 488 ; üve animals at 'ähXra 
or Midsummer, ii. 65, 202 sq. ; a 
piece of a person’s dothes in wätch- 
craft, ii. 194; the afler-birth of a 
cow, ii. 292; to death, a kind of 
martyrdom, ii. 559 sq. 

Burns, i. 199, ii. 287 sq. 

Burton, Sir Richard F., i. 369, 370, 
419 , 539 , 542, 544 , 92 , no, 306, 

414, 416, 432, 491, 492, 497, 499- 
501, 511^551 

Bûfâha (bûfêtia), ii. 356 sq. 

Büfiyär (b&siySr, búHyqr, búHyqr, 
bûHyär), ii. 112, 163, 212, 214, 424, 
475 

Bushmen, i. 478 
Bûsïrï, al-, i. 183, ii. 87 
Busnot, F, D., i. 137, 241 
Busuttil, V., ii. 505 
Butchers, i. 180, 276, 277, 326, 332, 
378, ii. 87 

Butter, ii. 297-299; the baraka of, i. 
43, 102, 103, 221 ; methods of 


robbing people of their, i. 43, 249, 
250, 577, ii. 170, 299 ; offercd to the 
sainl of a mountain, i. 80; means of 
increasing the quantity of, i. 87, 
1 io, 198, 247-250, 323, 577, 589, 
nî 97, 123, 126, 165, 169, 178, 191, 
249, 297-299, 319, 339, 341; means 
of protecting it from, or neutralising 
the eiTects of, witchcraft or the evil 
eye, i. 110, 248-250, 423, 463, ii. 
169, 170, 319, 328, 339 , 346 ; 
qazqâza in, i. 221 ; chumed in 
October, i. 221, ii. 207; various 
practices ahd beliefs relating to, i. 
222, 223, 245-250, 254-256, 258, 
323 , 423 , 539 , 577 , 589 , ii- 127, 128, 

284, 343, 360, 468, 522; dreaming 
of salt, ii. 54; salt, given to the 
ploughman, ii. 219 sq. ; partakenof 
at the commenccment of thc reap- 
ing, ii. 224 sq. ; newly bought 
stalüons or mares smeared with salt, 
ii. 286; salt, used in magical 
prnctices, ii. 288, 340; salt, given 
to the cowherd, ii. 292; applied to 
new-born babcs, ii. 383 sq. ; put 
into the mouth of a dying person, ii. 
435 , 525 

Butlermilk, i. 102, 156, 245-247, 423, 
ii. 163, 224, 295, 297, 356 sq. 

Buttock, neutralising the evil glance by 
exposing one’s, i. 433 sq. ; a folse 
oath by louching one’s, i. 508 ; fog 
dispelled by exposing one’s, ii. 280 

Buxtorf, J., ii. 503 

Buying or selling, practices and bclicfs 
relating to, i, 143, 154, 424-426, 
593, 595, “• 32, 358 S at 'ähXra, ii. 
61. See Animals, Sclling 

Búzejfür, ii. 180 

Bûzemlan, the river, i. 406 

Cacsarea, ii. 272 

Cairns or piles of stones, i. 56-60, 62, 
64, 72, 76, 94, 188, 200, 281, 283, 

285, 318, 319, 411, 487, 488, 505, 
527 , 552 - 556 , 559 , 562, 568, 572 , 
604, 606, ii. 24, 112, 119, 130, 231, 
234, 280, 289, 499, 548-550, 558 sq. 

Callias, ii. 354 

Calling a person back, i, 410, 419, ii. 

32,219 

Calves, i. 81, 85, 245, 258, 294, 317, ii. 
15,117, 118. 291, 292, 294, 343 

Camels, i. 99, 101, 102, 137, 164, 169, 
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173, 178, 226, 227, 234, 255, 267, 
268, 290, 502, 528 sij., ii. 23, 50, 51, 
88, 108, 115, 116, 186, 218, 290, 

294. 3 °S. 338, 362, 384, SS 3 
Camphor, ii, 447 
Canaanitish culls, i, 198, 395 
Canara, Brahmans of, i. 442 
Canary Islands, aborigines of thc, 
i. 51, 83, 120, 122, 378 
Candles, i. 72, 87, 93, 169-171, 177, 
191, 204, 239, 258, 285, 302, 305, 
338 , 3 S°> 3 SL 364. 380, 402, 5 ° 4 , 
S° 9 i 557 » SS 9 , S 84 , «• 2 i, 33 , 66, 
359 , 384, 38 S, 39 °, 393 , 398-400, 
402,436, 451, 515, 516, 526 
Cannibalism, symbolical, i. 515 
Cannon-balls, at saintly places, i. 63 sg. 
Cannons, holy, i. 66, 73 *!■ i places of 
refuge, i. 74, 520; firing of, ii. 87, 
9 i, 95 

Capitan, M., ii. 158 
Carcasses, polluting, i. 239 ; haunted, 
i. 298 ; charms written on the bones 
of, i. 360 sq .; bones or skulls of, 
used as charms, i. 436 sg .; bad fäl 
to see, in the morning, ü. 31 
Carmel, i. 61, 75 , 84, 259, 260, 372, 
418, 473 , 542 , 548 , ü. 493 , 49 S, 5 ° 2 , 
5 ° 9 - 5 H, 530 

Camïvals, European, ii. 86, 154, 
157 sq. See Masquerades 
Camoy, E. H., i. 72, 105, 120, 280, 
470, ii. 416, 431, 493, 502, 504, 508, 
511, 536 

Carob tree, i. 373 

Carpets, in a rite intended to be a 
safeguard against the evil eye, i. 
429; designs on, i. 452, 466, 467, 
475 i replaced by mats brought from 
a mosque after a death, ii. 468, 469, 
540 

Carrots, ii. 165 

Carthage, i. 14, 91, 100, 378, 395, 396, 
453 , 468 - 474 , 476, ii. 269 
Cartwright, Minnie, i. 478 
Casalis, E., i. 478 

Castanets, i. 347, 348, 350, 502, ii. 82 
Casteils, F., ii. 59, 63,67, 69, 76, 84 sg. 
Castor-beans, i. 576 
Catalepsy, i. 377 sq, 

Catechism of the Council of Trent, the, 
i. 33 

Caterva, ii. 272 

Cats, i. 96, 103, 104, 219, 267, 268, 
273 , 277 , 367 , 368, 389, 404, 421. 


426, 579 , 599 ü. 16, i«, 54 , t°S, 
194, 203, 275, 276, 280, 305, 307, 
308, 309, 392, 550 
Cats, wild-, ii. 185, 186, 203 
Cattle, i. 99, 101-103, 173, 234, 250, 
283, 590 , 594 , ü. 23, 50, 88, 108, 
182, 257, 270, 291-299 
Caul, of a new-born child, i. 209, ii. 
400 

Caves, holy or haunted, i. 62,66,71-73, 
77, 78, 275, 283-289, 298, 333-335, 
338 , 358 , 364, 372, 389, 397 , ü. 56 
Celsus, A. Comelius, ii. 354 
Celts, i. 477, ii. 158 
Cemeteries, ii. 452, 457, 538 sq .; 
Jewish, i. 253, ii. 539; haunted, i. 
275 , 298, 386, 387, 399 , 404-406, ii. 
547, 548, 550 sq .; meals in, ii. 112, 
260; magical rites performed in, 
ii. 195, 552-554; rain-malting 

ceremonies in, ii. 256, 259-261, 264, 

267, 556. See Graves 

Certeux, A., i. 72, 105, 120, 286, 470, 
ii. 416, 431, 493, 502, 504, 508, 511, 
536 

Ceylon, “ Moormen ” of, ii. 86 
Chalk, ii. 229 

Chameleons, i. 464, ii. 59, 345-347 
Chonges, influencing the weather, ii. 
254, 255, 258, 262, 271 ; after a 
death, ii. 468, 469, 524, 540 sg. 
Chantre, E., i. 6, ii. 306, 307, 385, 386, 
430 , 492 , 500, 504 

Charcoal, i. III, 182, 307, 314, 325, 
359,433,474, ü. 28, 64,117, 247,382 
Charitableness or charity, i. 382, 445, 
606, ii. 125, 455. See Almsgiving 
Charms, written, i. 85, 108, 109, 117, 
119, 127, 129, 130, 133, 144-146, 
192, 208-219, 227, 233, 237, 239, 
240, 242, 243, 251-253, 257, 258, 

268, 275, 293, 303, 308-310, 313, 
325 - 329 , 337 , 359 - 361 , 374, 375, 378, 
400, 435 , 442 - 445 , 570 - 574 , 580, ii. 
20, 41, 42, 45, 46, 60, 99, 125, 169, 
178, 180, 191, 218, 228, 247, 279, 
302, 308-311, 320, 323, 324, 327, 
332 , 337 - 339 , 356 , 367, 372 , 373 , 
376 , 380, 39 °, 395 , 400, 402, 418, 
465, 504, 537 , 538, 555 f?. 

Chasseboeuf de Volney, C, F., i. 543 
Chavanne, J., i. 543, ii. 416 
Cheeks, itching of thc, ü. 35 sg .; 
losing their natural colour, ii. 325. 
See Face 
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Cheese, malcing of, i. 246 sq.; used 
in disease-transference, i. 606 
Chémali, Béchara, i. 415, 419, 432, 
440 

Chemises, i. 204, ii. 332 
Chénier, Louis de, i. 48, 123, 137, 
196, 198, 295, 462, 538, ii. 184, 187, 
313 » 316, 33 °. 480 
Cheremiss, ii. 510 

Chest, pain or discase in the, i. 94, ii. 
322, 359» hair on the, ii. 14; 
abstinence from eating an animal’s, 
ii. 364 

Cheyne, T. IC., i. 489 
Chicken-soup, ii. 307 
Chick-peas, i. 581, ii. 163, 166, 192, 
193, 212, 256, 401 

Chicks, i. 575, 581, 585, ii. 310; the 
hatching of, in the months of the 
‘Ääflr and Sa'bân, ii. 76, 90 
Child, the conception of a, i. 116, 117, 
127, 128, 133, 138, 459, 576, 587, 
ii. 41, 46, 76, 171 ; the life of a 
parent saved by the death of a, i. 
607 sq. 

Childbirth and new-born children, 
customs and beliefs connected with, 
i- 47 . 56 . 133 . r 99 , 225, 230, 273, 
291, 294, 302, 303, 307-3H, 370, 
371, 401, 421-423, 43 °, 444 , 576 , 
581, 594, 601, 607, ü. 4, 5, 21, 22, 
41-43, 46, 87, 92, 102, 124, 125, 
250, 251, 311, 320, 326, 329, 354, 
35 S> 370-408, 457, 465, 542, 543, 
559 sq. See Delivery 
Children, little, i. 45, 199, 202, 212, 
242, 273, 278, 279, 291, 299, 305, 
307, 3o8, 373, 374 , 400, 401, 421- 
423, 428-430, 435 , 437 , 439 - 441 , 
443 , 444 , 463, 499 , 607 sg., ii. 24, 
74, 101, 176, 191, 195, 216, 256, 
326-329, 332, 334, 340, 355, 357, 
363, 37 0 -433 passim, 434, 436, 
440, 444 , 448 , 452 , 453 , 47 i, 472 , 
481, 482, 518, 519, 524, 536, 537, 
540, 541, 547; ambulation of, see 
Ambulation of children; games of, 
see Games; naming of, see Names, 
Naming of children; shaving of, 
see Shaving. See Boys, Girls, 
Schoolboys 
Chinese, i. 478 
Cholera, i. 271, 482, 602 
Christianity, i. 13, 14, 33, 34, 134, 
382, 383,451,«- 533 


Christians, as guests, i. 46; money 
given by, i. 94, ii. 4; prohibited 
from entering shrines, i. 195 sq. ; 
contact with, polluting, i. 229, ii. 4; 
aversion to, i. 286; the belief in the 
evil eye with regard to, i. 421 sg ,; 
pictures of, used as charms against 
the evil eye, i. 436; oaths made 
with reference to, i. 493; cruelty 
altributed to, i. 529 ; dreaming of, 
ii. 52 sg.; why thoy have no licc, ii. 
360 ; not allowed to visit a Moorish 
cemetery, ii. 539; represented in 
masquerades, see Masquerades. See 
War, holy 

Christmas, i. 14, ii. 154, 161 
Churns, fumigation of, i. 109, 248, 
250, ii. 123, 170, 298, 299, 330, 346; 
mcn not allowed to touch, i. 247 sg. ; 
charms attached to, i. 248-250, 463, 
ii. 169, 298, 314, 328, 332 
Chuvash, ii. 537 
Chwolsohn, D., ii. 93, 430 
Cicero, M. Tullius, ii. 503, 515 
Cinnamon, i. 581, ii. 359 
Circumambulation, of a sainl-shrine, 
i. 199, 506, 557, 607, ii. 7, 218, 256, 
257, 264, 268, 284; of a fountain in 
the Qarwîyin, i. 205 ; of a mosquc, 
i. 323, 324, 402, ii. 7, 8, 257, 265; 
of a market-place, i. 403; of a 
house, lent, or village, ii. 7, 8, 394; 
of the place where an animal has 
been sacrificed at the namc-giving 
of a ehild, ii. 394 

Circumcision, i. 47, 177, 234, 237, 
240-242, 274, 303, 431, 438, «. 38, 
39, 41-43, 45, 46, 88, 302, 303, 411, 
416-433 

Clasp- knives, usedin witchcraft, 571 sg. 
Claudianus, C., i. 100 
Claws, used as charms against the 
evil eye, i. 463 sg., ii. 316 
Cleanness and uncleanness, i. 158, 
229-261 passim, 296, 332, 491, ii. 
3-5, 107, 212, 218, 219, 223, 224, 
229, 238, 243, 244, 251, 308, 367, 
398, 413, 427, 433, 434, 444, 446, 
483 , 495 , 523 , 524 , 527 , 538 
Clemen, Carl, ii. 86 
Clcment of Alexandria, i. 78 
Clcrmont-Ganneau, M., ii. 269 
" Clipping the evil eye ”, i. 435 
Cloaks, colour of, worn by bride- 
grooms, i. 437, ii. 20; eye-designs 
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embroidered on, i. 460 sq.; in 
oatb-taking, i. 507 sq.; in 'âr- 
making, i, 520; given or exchanged 
as 'ahd, i. 564-567; reversed, ii. 
33 ; removed in rain-making cere- 
mony, ii. 257, 258, 260 
Clocks, offered to saints, i. 172 
Clot-Bey, A. B,, ii. 493 
Clothes, various beliefs and practices 
relating to, i. 79, 107, 156, 204, 206, 
254, 272, 375, 376, 402, 403, 409, 
4x0, 431-433, 437. 520, 522, 524, 
536 , 539 . 552 , 558 , 559 , 574 , 575 , 
580, 583, 584,603,6oô, ii. 16,33, 48, 
107, 187, 194, 254, 255, 276, 281, 

303 , 332 , 359 , 37 L 372 , 375 , 395 , 

398, 402, 469, 473, 474, 507, 522, 

523, 540, 557; washing, or abstin- 

encc from -washing, of, i. 224, 225, 
251 , 300, 5 o 6 , 515, «■ 43 , 46 , 77 , 
118, 470-473, 506, 522; dressing in 
dean, i. 236, ii. 103, 107, 168, 389, 
427 sq.; in white, i. 236, 437, ii. 
20, 469, 473, 522 sq.; abstinence 
from chnnging one’s, i. 5x5, ii. 470- 
473, 5°ö, 522 ; dreaming of, ii. 52 ; 
dressing in new or fine, ii. 60, 98, 
l°3, l8l, 391, 393, 4x8, 422, 424, 
427, 429, 483, 538; soiled or 
rended by women on a death, ii. 439, 
441 , 493 , 494 , 507 , S°8, 515, 519 J 
of a dead person, ii. 464; tying to 
saintly objects pieces of, see Tying. 
See Cloaks, Swaddling-clolhes 
Cloves, ii. 25, 319, 359 
Cnut, King, i. 547 
Cockroaches, ii. 307 
Cocks, i. 81, 87, 164, 165, 267, 285, 
315-320, 326, 333, 335 - 340 , 342 - 
345 , 35 °, 35 i, 382, 438 , 530 , ii. 
3 L 234, 276, 309-311, 3 Z 9 , 379 , 
380, 412, 425 ; of “ seven colours ", 
i. 285, 338, 345, ii. 310; witb two 
cûmbs, i. 438 

Coffins, ii. 452, 453, 458 , 496, 5‘6 
Coins, design on Moorish, i. 465. See 
Copper coins, Forging eoin, Money, 
Silver coins 

Colds, ii. 191, 206, 319, 383, 384, 
398 

Colic, ï. 132 

Colours, of jnûn , i. 264, 274, 277, 
285, 328, 330 - 332 , 334 , 337 , 338 , 
343 - 346 , 348, 350, 380, 381, 391; 
magic effects of certain, ii. 15-22 


Comcts, i, 131 

Commerce, patron saint of, i. 180. 

See Buying or selling, Selling 
Compurgation, i. 509-514 
Conception, ofachild, i. 116, 117, 127, 
128, 133, 138, 587, ü. 41, 46, 76, 
171 ; means of preventing it, i. 459, 
576 ; of an animal, ii. 76 
Conder, C. R,, i. 48, 58, 61, 75, 108, 
125, 369, 373 , 399 , 429 , 470, 475 , 
476, 542, ii. 253, 415, 416, 500 
Condolence, visits of, ii. 436, 442, 443, 
445 , 466, 47 L 474 , 492 , 5 IO > 5 l 3 
Conjurators, i. 509-514 
Convulsions, i. 271, 273, 370, 377 sq. 
Cooking pots, i. 304, 307, 330-333, 
436 , 437 , 522-524, 598 , ii- 17 , 24, 
28, 270, 281, 331,441, 531, 553 
Copper, i. 115, 306, 441, ii. 17 

— coins, i. 77, 94, 166, 290, 298, 335, 
ii. 50 

Coppolani, Xavier, i. 2x6 
Copts, ii. 205 
Coracias garrula, ii. 206 

Corals, i. 439, ü. 98, 381-383, 4 ^ 9 , 421 
Coriander seed, i. 111, 121, 308, 309, 
316, 326, 327, 354, 355, 360, 361, 
430, ii. 302, 381, 396, 399, 558 
Corippus, F. C., i. 122 
Cork trees, i. 200, 205, 282 
Corn, i. 43, 106, 137, 156, 169, 170, 
172, 178, 180, 187, 200, 218, 229, 
231, 232, 235, 239, 242, 253-255, 
282, 298, 357, 421, 434 , 5 ° 3 , 5 ° 4 , 
589, 591, ii. 3, 19, iii, 116, 117, 
165, 177, 183-187, 193, 208-253 
passim, 259, 267, 278, 392, 487, 
512 ; hcaps of ready threshed, i. 43, 
198, 220, 254, 427, 438, 443, ii. 
169, 179, 195, 232-235, 357 sq.; 
measuring of the threshed, i. 142, 
143, 180, 181, 253, 255, 256, 434, 
447, ii. 207, 237-241; stacks of 
unthrcshed, i. 436, 441 sq., ii. 98, 
123,124,164,227,228,231 ; sheaves 
of, ii. 187, 225-227, 231, 253 
Comelian, i. 439, ii. 419 
Coms, ii. 358 

Corpus Inscriptionum Latinarum, vol. 
viii. Inscriptiones Africae Latinae, 
i. 40, 84, 123, ii. 269 

— Inscriptionum Semilicarum, i. 395 
Cosmetics, ii. 180, 471-473, 522, 524. 

See Anlimony, Henna, Ochre, 
Wnlnut root or bark 
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Cough, i. 165, 190, ii. 124, 191, 297, 
358 sq. See Whooping-cough 
Courage, ii. 316-318 
Cousins, marriages between, i. 164; 

mourning for, ii. 473 
Covenanting, i. 540, 550, 562, 565-569 
Covering, a means of protecling 
baraka, i. 185, 211, 252, ii. 181, 232, 
245, 246, 326 ; a protcction against 
the evil eye, i. 426-428 
Cowardice, ii, 310 

Cow-dung, i. 67, 103, 234, 240, 443, 
444 , 5 H, 525 , 536 , ü- 23, 2 7 , 102, 
130, 179, 183, 184, 186, 294, 295, 
437 - 441 , 474 , SH, 5 i 9 
Cowherds, ii. 292, 343 
Cowrics, i. 439, 450, 462 
Cows, i. 85, 87, 112, 157, 167, 173, 
227, 232, 243, 244, 248, 250, 258, 
294 , 378 , 423, 43 1 , 436, 5 02 , 512 , 
533, 586, ii. 18, 50, 61, 108, 115, 
116, 170, 179, 218, 258, 259, 264, 
265, 284-286, 291-299, 343 
Crâcldng one’s bones, i. 409; onc’s 
fingers, i. 539; one’s backbone, i. 605 
Cradles, i. 202 

Crawley, Ernest, i. 422, 428, ii. 545 
Creed, the. Sce Kalimah 
Crescent, the, i. 462, 463, 472 sq.; and 
star, i. 473 
Cress, ii. 179 
Crested larks, ii. 339 sq. 

Crooke, William, i. 310, 418, 419, 430, 
436-440, 474 

Crops, practices or taboos intended to 
benefit the, i. 67, 87, ii. 124, 176, 
184, 193, 212-225," oat h sworn by 
growing, i. 503; the influence of 
rain in the nisän upon the, ii. 178 ; 
rain-charmsdependingonan associa- 
tion between rain and the, ii. 272-274 
Cross, the, i. 14, 4 S°- 45 2 , 454 - 457 , 
467 sq., ii. 350 
Crossland, Cyril, i. 470 
Cross-roads. See Roads 
Crowfoot, J. W., ii. 512, 532 
Crumbs, found on the ground, i. 106 
Cullure-contact, i. 10-15 
Cummin, ii. 319, 334 
Curiosity, i. 481, J39 
Curses, i. 25, 46, 129, 153-155, 187, 
204, 219, 234, 270, 271, 411, 479- 
492 , 536, 562, 568, 604, ii. 3, 6, 29, 
63, 75, 76, 110, 172, 262, 300, 365, 
532. See 'Ahd, l Ar, Oaths, Parents 


I Curtiss, S. I., i. 75, 78, 84, 91, 608, ii. 
269 

Curtius Rufus, Q., i. 84, 122 
Curved or round things as charms, i. 

441, 462-464 

Cushion, a man sitting on a, i. 586 
Custom-house, ‘âr-sacrifice at a, i. 530 
Cuttle-fish, i. 90 
Cyclades, the, i. 431, ii. 505 
Cyclones, .miniature, i. 269, 270, 368, 
369, 374 29. 

Cyprian, Saint, i. 39 sq. 

Cyprus, i. 468, 472 

Ka'dwâi’, or invocations, i. 215, 218, 
479 , ü. 254, 257 

Daggers or knives, i. 91, 115,165, 210, 
217, 252, 30J, 306, 325, 345, 37J, 
393, 404, 406, 438 , 453 , 456 , 488, 
501, 502, 525, 526, 556, 557, 580, 
599, ü-11,26,44,119, 122, 232,233, 
373 , 378-380, 382, 404, 451 , 49 i, 
55 °, 558 

jD'âira ( 4 ‘dira), i. 526 
Dalä’il al-ffairât, ii. 449 sq. 

Damïrï, i. 368, 371 
Damregt, ii. 110 
Dan, Pierre, i. 605, ii. 371, 416 
Daneing, i. 140, 341, 342, 344 - 349 , 
380, 381, 582, ii. 53, 60, 68, 80, 88, 
133 , 134 , 136-141, 143 , 145 , 146, 
264-266, 268, 402, 426, 427, 508 

— boys, ii. 145 sq. 

Dandini, J., ii. 505 
Dandruff, ii. 555 

Daphne gnidium, ii. 185, 191 
Ddqqâq, ii. 95 

Där d-Qmâna. See Wazzan, shereefs 
of 

— (Där) 1-ljâmra (outside Tangier), i. 
296, 350 sq. 

— (Där) s-siyid, i. 65 

— zdwia, i. 65, 499 

Ddrbdz {darbäî), i. 63, 163, i 63 , 169, 
1 7 z, 173 , 199 , 201, 496 , 513, 554 , 
566, ii, 329 
jpdrefi, i. 61 

Dark, actions or events dangerous at 
night or in the, i. 243, 258, 268, 270, 
272, 273, 275, 276, 29J-300, 302, 
309, 312, 370, 374 - 377 , 598, ü. 244, 
H 5 , 305 , 3 ° 6 , 309 , 335 , 385 i 
cemcleries feared in the, i. 275, 298, 
ii. 547, 551; burials in the, ii. 452. 
See Sunset 
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Darmesteter, James, ii. S43 
Därqâwa, i. 62, 182 sq., ii. 10 
Date-palms, i. 50, 106, 185, 282, 474 
Dates, i. 93, 107, 109, 137, 173, 219, 
577 . 589. »• 22. 73 . 78 , 79 , 109, 
163, 285, 376, 381, 410, 462, 476, 
482 sq. 

Daumas, E., i. 463, 470, S 43 , «• 493 , 
495 , 5°6-5°8, S 33 

Ddwid d-Drâ' (near Demnat), i. 195 sq. 
Dawkins, R. M., ii. 154 
Daybreak, praying at, i. 45, 90, 168, 
410; the jnün or jinn at, i. 296, 
374; dreams at, ii. 55; shops 
opened at, ii. 6ï ; prognostication 
at, ii. 163 ; bathing at, ii. 180; grass 
and herbs gathered at, ii. 184 ; water 
brought homc beforc, ii. 197; 
measuring of grain about, ii. 237; 
hooting of anowl at, ii. 33S ; fasting 
from, see Fasting; fifra given at, 
sce Féfra 

Days, holy, i. 132-134, 223-226, 

494 sq-; oftheweek.i. 133,134,217, 
223-226, 275 sq., ii. 40-46, see the 
various days 

Dbcha, meaning of the tenn, i. 169, 189 
Dead persons, thc talk, weeping, or 
wailing of, i. 45, ii. 454, 482, 5°4, 
53 L 540, 541, 547 , 559 ; examined 
in their graves, i. 133, ii. 464, 465, 
5 ° 3 , 5 ° 4 , 529 , 547 sq. ; alms given 
on behalf of, i. 255, ii. 47, 49, 71, 
78, 80, 112, 174, 260, 447, 449, 450, 
461,462,464,475 484, 5°*, 508-5x1, 
53 l , 533. 534, 536; protected 
against jnün, i. 275, 302, 306, 309, 
ii- 436 , 444 , 445 , 449-45 L 5 26 ; 
cursed, i. 487; the bodies of, or 
things connected with, used in 
witchcraft or for prophylactic or 
curative purposes, i. 572, 575, ii. 
358, 552-559 ; found on the road, 
ii. 10; dreaming of, ii. 47, 5°, 53, 
56, 57, 47 °, 484, 485, 53 L 537 , 538 , 
546, 551; fifra given on behalf of, 
ii. 100-102, 483; praying for, see 
Praying. See Death, Ghosts, Killed, 
Souls of dead people 
Deafness, i. 166,273, ii. 76,322,325 
Death, i. 12,43, lo8 , J 33 ,136-138,184, 
192, 199, 222, 225, 255, 275, 297, 
302, 306, 309, 386, 387, 404-406, 
489, 5 H, 5 Z 5 , 536, 575 *2-> “• z , 1°, 
47, 48, 53, 66, 71, 80, 99, 112, 174, 


245, 247, 248, 260, 293, 294, 312, 
374, 386, 434-560; a person’s or 
an animal’s life saved by another’s, 

i. 403, 404, 607 sq.; caused or 
foreboded by something suggestive 
of it, i. 602 sq.; speaking of, ii, 30; 
dreaming of, ii. 53 ; the pollulion 
of, ii. 24S, 247, 443, 444, 446, 447, 
4 S 4 , 456 , 457 , 460, 462-464, 466, 
468,469, 473 , 513 - 5 Ï 5 , 5 Z °' 5 Z 4 ,528, 
540-545; failure to observe a 
certain rule, or some untoward 
event, connccted with a death 
causing or forcboding another, ii. 
435 , 45 °, 456 , 459 , 462, 463, 466, 
5l6, 539, 54 °, 54 z , 544 sq. See 
Dead persons 

Debba^îyin, i. 170 

Dëbbâfr l-bqar (dëbbdfi li-bgdr), ii. 
292 sq. 

Debtors, i. 482 
December, ii. 153, 156-161 
Decorative art, the influence of the 
belicf in the evil eye on thc, i. 445- 
478 fiassim 

Defloration, means of prcvcnting, i. 
574 , 583 ; of causing, i. 578. See 
Marriage 

Dildûl, ornament callcd, ii. 99 
Delivery, means of promoling a 
woman’s, i. 69, 212, 576, 581, ii. 
311, 370-372; of prevenling a 
woman’s, i. 576 
Delphin, G., ii. 3, 30 
Demosthenes, ii. 503 
Depont, Octave, i. 216 
Dirdba, of the Gn&wa, i. 344, 345, 347 
Dérham ( dirhäm ), i. 155, 557 
— 1 -fPtk or é-m, i. 156, 205, 355. 

See Öqîyit é-lëfr 
Descos. See Aubin 
Dcspannot, J., i. 399 
Dess, illness called, ii. 325 
Destaing, E., i. 511, ii. 94, 159, 161- 
163, 166-178, 182, 188-190, 192, 
195-197, 204, 207, 241, 530 
Deuteronomy, i. 563, ii. 253, 503 
Devil, the, i. 186, 205, 206, 242, 263, 
270-272, 280, 312, 328, 360, 375, 
395 , 406-413, 447 , 448, 480, 604, 

ii. 6, 7, 13, 29, 32, 33, 54, 55, 9i, 
210,212-215,217, 218, 233, 239-241, 
244, 287, 316, 352, 435 , 449 , 45 1 , 
494 , 5 Z 5 sq. 

Dew, ii. 195 


INDEX 


577 


Déöêîyin, i. 182 sq. 

IJliiya, ii. 115 

Diacritical points, i. 217,328, ii. 260 sq. 
Didli, ornament called, i. 581 
Diihospitales, theRoman, i. 24,54517. 
Dinka, i. 478 

Dio Cassius, i. 27, ii. 269, 354 
Diodorus Siculus, i, 84, 122, ii. 253 
Dionysius, the cult of, ii. 86, 154 
Dionysius of Halicamassus, ii. 155 
Discase-transference, i. 77, 79, IÛ6, 
167, 173, 201, 285, 333 - 336 , 341 - 343 , 
381, 555 - 558 , 604-606, ii. 67 
Disguisc, a protection against the evil 
cye, i. 428 

Dtoiparentum, the Roman, i. 24, 546 
Divination, i. 283, 356-359, ii. 126-129, 
162-164, 166-168, 170, 189, 195, 
347. See Drcams 

Divorce and divorced -wivcs, i. 517, 
S 2 i, 577 , 578 , 587, 588 , 600, ii. 8, 
23, 47, 262, 320, 322, 332, 336, 441, 
554 

Doctors, persons possessed of baraka 
as, i. 155-158 ; their fees, i. 155 sq., 
ii. 20 ; dead saints as, i. 164-167 
Dogs, i. 103, 110, 121, 218, 237, 239, 

245, 248, 249, 253, 267, 268, 270, 

273 , 296, 331 , 337 , 341 , 367, 368, 

394 , 398 , 404, 421 , 426, 429 , 430 , 

557 , 576,585,598, 599 ,607,ii- 26,27, 
31, 47, 5°, 10S, 118, 119, 169, 249, 
276, 279-282, 303-30^, 318-320, 
322, 327, 381, 392, 550; mad, i. 90, 
Ï12, 157, 158, 167, 240, 257, ii. 4, 
124, 125, 181, 307 sq .; black, i. 
104, 140, 268, ii. 15-17 
Dolls, See Puppets 
Dombay, F. de, ii. 26 
Donkeys, i. 96, 112, 173,199, 227, 230, 
233, 250, 253, 256, 267, 270, 367, 
380, 398, 404, 4 ° 9 , 411 , 436, 464, 
512, ii. 16, 27, 31, 188, 218, 229, 

258, 261, 262, 264, 284, 285, s 86 - 

259, 322, 342, 346 , 552 
Door-posts, i. 222, 318, ii. 179, 394 
Dough, i. 602, ii. 552 

Doughty, C. M., i. 75, 93, 125, 366, 
367 , 369 - 371 , 375 , 376 , 379 , 387 , 
439 . 474 , 542 , 544 , ». 6, 415, 431, 
433 , 497 , 498 , 500, 502, 551 
Doutté, Edmond, i. 14, 36, 38, 40, 45, 
48, 50, 58, 59, 72 , 121, 122, 142, 
146, 158, 196, 216, 222, 238, 267, 
2§3, 286, 391, 397, 400, 401, 418, 
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446, 470, 475 , 538 , 579 , ü. 2, 3, 26, 
53 , 56 , 7 i, 72, 84, 85, 79 , 127, 128, 
147, 150, 153, 157, iS 9 , 161, 164, 

165, 167, 172, 173, 182, 184, 188, 

190, 192, 198, 199, 241, 255, 258, 

263, 265, 268, 271, 275, 313, 314, 

354 , 37o, 408, 413, 4 i 7 , 418, 435 , 

437 , 438 , 480, 481, 483, 5 ° 2 , 5 ° 4 , 

512, 528, 532, 537, 550 

Dozy, R., i, 220, ii. 204 sq. 

Drains, i. 224, 275, 280, 300, 393, 430, 
593, ii. 23, 388 
Drâwa, i. i'7, 15, 483, ii. 82. 

Drawers, certain ritcs performcd 
without, ii. 195, 223, 251; removcd 
in a rite intended to causc sunshine, 
ii. 278 sq .; visitors of graves 
obliged to have, ii. 483 
Dreams, ii. 46-57; dead saints ap- 
pearing in, i. 60, 85, 159-161, 164- 

166, 189, 194, 227, 267, 561, ii. 48, 
56 sq .; bad, senl by evil spirits, i. 
270, 293, 360, ii. 302 ; jnün appoar- 
ing in, i. 334; false, sont by the 
devil, i. 408, ii. 54 sq .; in the first 
ploughing scason, i. 408, ii. 54 sq .; 
transference of cvil inhcrent in, i. 
605, ii. 48, 485 ; snakes nppearing 
in, ii. 46, 50, 348; dcad persons sccn 
in, ii. 47, 50, 53, 56, 57, 470, 484, 
485, 53 i, 537 , 538 , 546 , 551 

Jjrfb l-fäl, i. 358 sq. 

Dressingpf a dead body, ii. 435, 447- 
45 °, 495 , 496 , 527 

Drink, oaths swom by, i. 501 U-- 

Drinking, beüefs and practices relating 
to, i. 206, 271, 272, 291, 299, 540, 
544 , 549 , 55 °, 5 * 4 , 607, ii. 33 *?• 
Drisîyin, i. 37, 38, 170 
Dropping a thing, i. 408 sq., ii. 31 sq. 
Drowning, dreaming of, ii. 52; not 
exempting the dead person from 
examination on the first night, ii. 
465; a kind of martyrdom, ii. 
559 *?• 

Drums, i. 174, 347, 349 sq., ii. 30, 81, 
95 , 144-146, 396 , 419, 422 
Drunkards, i. 94, 491 
Drunkenness, i. 151, 212, 296, 349 
Du 1 -Qomâin (Dü ’l-Qarnain), i. 153 
Dubois, J. A., ii. 95 
Dunghills, i. 112, 280, ii. 192, 277, 
278, 327, 34 °, 373 

Dupuis-Yakouba, A., ii. 496, 507, 511, 

512 
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Duris Samius, ii. 269 
Duikheim, Émile, i. 22, 28, 29, 147 
Durra, i. 134, 590, ii. 42, 49, ioi, 163, 
176, 184, 193, 209, 212, 351, 256, 
273 , 277 , 376 

Duveyrier, Henri, i. 377, 378, 451, 
543, «• 416, 5°2, 55 ° 

Pyâfa, i. 329-342, 381 *?• 

— 4c l-Jêddän fe f-faif, 4-, ii. 228 
Dying pcrsons, i. 138, 489, ii. 434 - 437 , 

490-492, 513 , 525 , 526, 53 °, 539 
Dysury, i. 110, 115, ii. 169, 325, 340 

Eadric, King, i. 547 
Eagle-owls, ii. 336 
Ear-diseases, i. 166. See Deafness 

— -rings, i. 448, 462, ii. 402, 411 
Ears, the, piercing of, i. 181 ; tingiing 

of, ii. 37 ; of certain animals, ii. 288, 

320, 322 

Earth, from shrines, i. 87, 165, lâô, 
199 , 200, 315, 334, 335 , 444 , 497 , 
506, 5 ° 7 , 554 , 559 , ü- i° 9 , 218, 284, 

329, 343, 38° *?- î burning of, i. 114, 
282 ; used as medicine, i. 157 ; from 
mosques, i. 204, 205, 402 sq.; from 
ccrtain other places, i. 204 ; charms 
against eating, i. 212, ii. 311, 557 ; 
from ordinaiy graves, i. 326, 572, 
ii. 555-558; used as a protection 
against the evil cye, i. 434; lump of, 
pul on the heap of threshed com, i. 
438, ii. 232 sq. ; red, i. 443, 449 ; 
from anthills, i. 593, ii. 233, 357, 
358, 556; not to be brought into a 
house in Sa'ban, ii. 90; used 
instead of fitra, ii. 101; given to a 
horse to eat to make it tame, ii. 181 ; 
thrown on fruit trees and vines, ii. 
189 sq. ; used as a safeguard against 
witchcraft, ii. 190; removed by 
the ploughman from his slippers 
and feet and from the plough-share, 
ii. 219 ; not to be removed from the 
plough-share with water, ii. 219, 
274; used as a safeguard for fields 
and gardens, ii. 252; from thc fire- 
place, ii, 311; from a person’s 
footprint, ii. 332; hot, used in 
certain cures, ii. 355, 35 6 > 425; 
lump of, placed on a corpse, ii. 451 ; 
in burial rites, ii. 457 - 459 > 498, 515, 
516, 529, 545 ; in the moulh of a 
buried person, ii. 467, 477, 533 ; 
from a cemetery, ii. 554 


Earlhenwarc vessels. See Pottery 

Earth-nuts, i. 581 

Earthquakes, i. 114 sq. 

Ear-wax, i. 598 

East, the direction of thc. See Qdbla 

— wind, i. 138, 139, 301, ii. 123, 125, 
129, 176, 177, 195, 206, 280-282, 
3li, 323 

Eating, beliefs and practices relating 
to, i. 206, 242,270-273,298,299,312, 
410, 420-422, 426,603, ii. 10, 14, 33, 
34, 167, 168, 216, 217, 305, 308, 
457> 542; covenanting by, i. 540, 
543 , 544 , 549 , S 6 7 *?■! of the 
animal sacrificed at the Great Fcast, 
ii. 62-64, 66, 120-122, 129, 130, 
194, 197; of animals, rules and 
beliefis relating to the, ii. 361-365. 
See Fasting, Food, Meals 

Ecclesiasticus, i. 491, ii. 503, 508 

Edward the Confessor, King, i. 547 

Eggs, i. 130, 156, 166, 169, 170, 206, 
211, 212, 217-219, 244, 287, 315, 
338 , 339 , 361, 574 , 581, 582, 601, 
ii. 19, 20, 63-65, 76, 90, 96, 104, 
iro, 137 - 139 , 141, 143 , 1Ö2, 166, 
179, 228, 259, 278, 281, 285, 296, 
3 ii, 354, 355, 362, 363, 364, 371, 

377 , 381, 389 - 391 , 398 , 411, 428, 

429, 555 

— of wild birds, ü. 330, 336, 341; of 
tortoises, ii. 342; of red ants, ii. 357 

Egypt, ancient, i. 14, 100, 101, 369, 
402, 439, 451, 452 . 408, 469, 47 U 
472, 477, ii. 21, 86, 253, 313, 354, 
43 °, 499 , 5 IZ 

—, modern, i. 48, 104, 135, 225, 356, 
366-372, 374, 375 , 378-380, 387, 
399 , 4°2, 415, 418, 419, 422-426, 
428-432, 436, 444, 470, 473, 542, 
608, ii. 41, 42, 44-46, 78, 85, 86, 
3 ° 4 , 3 i 3 , 3 i 5 , 318, 352, 355 , 377 , 

378 , 380, 382, 385, 39 °, 393 , 415 , 

432 , 433 , 491 , 493 , 495 - 498 , 501, 
502, 504, 508, 511, 512, 533, 551 

Eijüb Abëla, i. 89, 99, 105, 107, 108, 
115, 142, 223, 225, 370-375, 418, 
421, 431, 440, 473, 586, 597, 603, 
60S, ii. 19, 32-36, 40, 41, 45, 250, 
27°, 274, 304, 306, 311, 315, 321, 

333 , 335 , 34 °, 344 , 359 , 37 °, 3*6, 

399 , 492 , 5 0I > 513 

Einszler, Lydia, i. 370-374, 376, 414, 
418, 419, 421, 429, 431, 432, 438, 
44 °, 444 , 47 L 473 , ü. 386 
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Eisenstcin, J, D,, ii. 503 
Eitrem, S,, ii. 515 
Elfving, Fredr., ii. 190 
Ellis, Havelock, ii. 21 
Elton, Charles I., i. 473 
Elworthy, F. T., i. 415, 41S, 421, 430, 
442, 444, 463, 469, 471 - 473 , ü. 335 
Emily, Shareefa of Wazan, i. 89, 356, 
ü. 8, 9 . 35 . 36 . 43 , 46, 345 , 347 , 
385, 399 , 4 °o, 45 ô, 478 
Empty stomach, cures on an, i. 94, 
110, 115, 132, ail, 213, 214, 234, 
325, 573, 581, ii. 11, 22, 24, 125, 
193 , 303 , 313 , 320, 322, 325 , 340 , 
341 , 359 , 403 

— vcssels or other things, i. 243, 250, 
584, 597 *g’, ü. 237, 246, 425, 450, 
544 

Engelmann, W. H., ii. 204 sq. 

English beliefs, i. 491, 586 sq. 

— charms, i. 473 
Enoch, i. 407 

Entering a room, shrine, or mosque, 

i. 206, 410 

Entrails, of the animal sacrificed al 
the Great Feast, ii. 121 j of the 
animal sacrificed when a child is 
named, ii. 389, 392, 393, 395 sq. 
Envy, i. 416, 418, 420, 422 
Epidemics, i. 128, 271, 370 
Epileptic fits, i. 271, 370, 377 sq. 
Epitaphs, ii. 485, 501 
Equcstrians, patron saint of, i. 180 
Equinox, the vernal, ii. 94, 95, 176 sq. 
Erckmann, Jules, i. 91 
Erinyes, i. 24, 546 
Erman, Adolf, i. 472, ii. 499 
Eructations, i. 112, ii. 172 
‘ijsa, the name, ü. 30, 276, 365 
‘Esâwa, i. 175, 177, 182-184, 203, 222, 
223, 303 . 306, 341 » 349 , 350, 503 , 

ii. 88, 297, 353 - 356 , 4 ° 4 , 409, 412 , 
422, 449 

Esparto, i. 523, ii. 190 
Esthonia, ii. 419 
Ethiopic language, the, i, 413 
Etruscans, i. 468, 469, 471, 477 
Eucharist, the, i. 33 
Euphemisms, i. 262, 263, 295, 297, 
412, ii. 26-30, 321 
Euphorbia, ii. 68 

Euphrates, the, ii. 263 ; Bcdouins of, 
i. 208, 418, 429, 437, 542-544, ii. 
551 

Euripides, ii. 514 


European countries, beliefs and prac- 
ticcs in various, i. 225, 419, 430, 
431 , 433 , 476 , ii. 44 , 86, 147, 148, 
199-204, 252, 253, 513-517, 539 

Euting, Julius, i, 468, 471 

Evacuations, i. 234, 280, 487, ii. 50, 
286, 289 

Evil, transference of, i. 173, 334, 343, 
365, 403, 404, 488, 604-608, ii. 
48, 485. See Disease-transference 

— eye, thc, i. 12, 98, 100, 108, 109, 
iii, 115, 132, 142, 199, 207, 211, 
215, 218, 236, 242-245, 308, 388, 
389, 4 I 4 - 47 S, 539 , 604, ii- 6, 7, 
13, 15, 18, 21, 24, 38, 60, 89, 99, 
123, 124, 126, 179, 182, 183, 190, 
191, 210, 212, 213, 218, 225, 227, 
228, 232, 238-241, 284, 292, 294, 
308, 314-316, 319, 320, 324, 327, 
332 , 334 , 338 , 339 , 342 , 346, 347 , 

356 , 367, 377 , 378 , 381-383, 385, 
389, 390 , 392 , 395 , 398 , 402, 403, 
416, 418, 419, 421, 422, 425, 
428 

— mouth, the, i. 416-419, 430, 477 

— spirits. See Jinn,Jnün 

Ewald, Arnold, ii. 21 

Ewes, ii. 115, 265, 271, 299, 353, 397, 
412, 502. See Shecp 

Excrements, human, i. 212, 261, 264, 
280, 360, 362, ii. 23, 24, 50, 294, 
340, 385, 446; of animals, i. 212, 
234, 248, 249, 261, 280, 298, 599, 
605, ii. 23, 27, 50, 124, 286, 289, 
294 , 3 ° 2 , 3 ° 3 , 319 , 321 , 3 * 3 , 337 , 

357, 422, 426. See Cow-dung, 
Dunghills, Evacuations, Urination, 
Urine 

Exodus, i. 562, 563, 569, ii. 431 

Eyebrow designs, i. 458,465-467. See 
Ionic capital 

Eyebrows, united, i, 419, 432, 474, ii. 
384; hairs of a person’s, used to 
counteract the evil eye, i. 432; 
itching of the, ii. 35 sq .; means of 
promoting the growth of a child’s 
eyelashes and, ii. 384 sq. 

Eyelids, twitching of the, ii. 35 

Eyes, blue, i. 15, 16, 172, 419, 420, 
461 sq.; diseased or weak, i. 71, 84, 
118, 166, 199 , 294, 329, 481, ii. 5, 
21, 59, 67, 122, 123, 184, 191, 192, 
195, 286, 292, 294, 303, 324, 326, 
336 , 337 , 34 °, 341 , 352 , 356 , 372 , 
386, see Blindness, Leucoma, Night- 
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blindness; deep-set, i, 419 sq.; or 
repiesentations of, used as charms 
against the evil eye or as designs, i. 
453 . 456, 457 . 459 - 462 ,465-467 .471 ‘ 
475. “• 334 i of animals, i. 459,464, 
588, ii. 334, 336, 339; of the 
animal sacrificed at the Great Feast, 
ii. 131 , 125; closing of a dead or 
dying person’s, ii. 433, 490, 513, 
539, See Evil eye 
Esekiel, ii. 380, 503 

Face, the, distortion of, i. 165, 295, 
356 sq.; spots, pimples, or lumps 
on, i. 223, ii. 13, 248, 302, 363; 
veiling or covering of, i. 427, 428, 
ii. 418, 423; tattooed, i. 451 ; 
blackencd or defiled as 'är, i. 523, 
524, 536 ; scratched or dofiled as a 
mourning rite, i. 525, 536, ii. 78, 
277 , 294, 437 - 442 , 456, 461, 466, 
467 , 474 . 493 . 508, 515 , 519 sq.; 
itching of, ii. 35 sq.; painted with 
eggs, ii. 64; scratched on the birth 
of a daughter, ii. 375 ; prohibition 
of washing, ii. 471, 522 
Foidherbe, Gêniral, i. 16 
Fâhya. See Fruit, dried 
Fäl ot fäl, meaning of the word, ii. 2 
Falcons, ii. 362 

Falling down, beliefs connected with 
something or somebody, ii. 31, 32, 

39. 287,559 sq- 

Falls, J. C. E., i. 48, 191, 192, 543, 
ü. 380, 431 . 493 . 5 ° 2 . 5 ° 7 . 514 
Family taboos, i. 403, ii. 37-40 
Farajiya, i. 204 sq. 

FSsîyin, i. 41, 42, 210 
Fasting, i. 44, 134, 135, 223, 234, 235, 
362, 517, ii. 74. 89, 105, i°9. “°> 
262; of the animal to be sacrificed 
at the Great Feast, ii. 116; in 
connection with a death, ii. 466, 467, 
505, 521 sq. 

Fat, of the animal sacrificed when a 
new house has been built, i. 316; 
of the animal sacrificed at the Great 
Feast, i. 357, ii. 63; of certain. 
onimals, ii. 290, 302, 3x4, 318, 322, 
324, 340, 345; of the stomach of 
the animal sacrificed wheti a child 
is named, ii. 394 

Fât‘ha (fâlha), i. 97, 113, 124, 125, 
128, l80, l86, 202, 203, 246, 247, 
318, 348,488, 591 sq., ii. 7, 62, 173, 


210-216, 220, 224, 235, 236, 241, 
256, 257, 259, 273, 284, 285, 293, 
3 °°. 365-368, 372, 410, 424, 45 °, 
454. 461, 476, 486, 488, 511 

Fât’ba maqlûba, i. 487, 488, 522, 601, 
«• 375 

Father, customs relaling to the, on the 
birth of a child, ii. 377-379; ritual 
use of the name of a pcrson’s, ii. 
387 ; a boy may only in certain 
cases be named after his, ii. 404 sq .; 
a boy musl not bc circumcised in 
the absence of his, ii. 425. Sce 
Parcnts 

Father’s brother, circumcision ar- 
ranged by the, ii. 420 

— father, a boy named afler his, u. 405 

— mothcr, a girl named aftcr hcr, ii, 
405 sq. 

Fatigue, transference of, i. 606 sq.; 
other means of removing, ii, 226,251 

Fätdmah, the Prophet Muljammad’s 
daughter, i. 36, ii. 64; the name, 
and names derived from it, i. 140, 
330, 332, ii. 405 sq. 

Fâfma, a jpiniya named, i. 406 

Favour, charms for gaining, i. 213, ii. 
338 sq. 

Fear, a cause of misfortunc, i. 422, 
519. See Fright 

Feasts, the religious, i. 50,65,133,224, 
235 , 494 . ü- 283, 349, 369, 399, 406, 
440, 483, 511, see 'Ahlra, Greal 
Feast, Little Feast, Mûlüd; of 
saints, see Saints 

Feathers, of horses, i. 98 sq.; of birds, 
i- 333 , 335 , 337-34°, 382, ii. 5 °, 298, 
311, 333, 334, 33«, 34i J °f persons, 
ii. 13 sq. 

February, ii. 147, 154, 155, 157-160, 
162, 164, 174, 175, 222 

Feddân l-gfrba (Fez), i. 46 

Fidya, l-, ii. 450, 468, 479, 486 

Fees, doctors’, i. 155 sq., cf. i. 205 ; for 
writing charms, i. 218, 355 

Feel, of various animals, i. 81, ii. 
326, 332, 400 sq.; chapped, i. 113, 
n. 36, 37, 122, 325, 446; of the 
nnimal sacrificed at the Great Feast, 

i. 311, ii. 120, 130, 136, 142, 147; 
sore, i. 377, ii. 483; swollen, i. 606, 

ii. 122; of the animnl sacrificcd 
when a child is named, ii. 389 sq. 
See Foot 

— foremost, boy born, ii. 400 
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Feilbcrg, II. F., i. 415,433, 477 . ii. 5*6 
Fclkin, R. W., i, 478, ii. 31, 335 
Féraud, L., ii. iöt, 168 
Fertilitjr, indicalion of, in animtiL, i. 
85 ; means of promoting, in animals, 
i- 199 . 327 . 5 8 9 ü. 250.284, 285, 
300, 353; in women, see Offspring 
Festus, Sextus, i. 546, 583, ii. 514 
Féfra, i. 494, ii. 100-102, 246, 483 sg. 
Fever, i. 77, 79, 84, 88, 89, 107-109, 
113, u8, 128, 156, 165, 201, 271, 
341 , 37 o, 556 , ii. 23, 59, 290, 324, 
328, 330-332, 337, 340, 344, 557 sq. 
See Malaria 
Fezzan, i. 436 
Fiddles, two-stringed, ii. 81 
Fig trees, i. 49, 50, 68, 77, 107, 162, 
201, 280, 282, 283, 373. 441-443. 
504, ii. 179, 183, 189, 190, 206, 301, 
355 . 425 , 428 

Fighting, caused by playing with fire 
in the evening, 'i. 300; by the 
fighting of boys, i. 601; bad fäl 
to see animals, ii. 31 
Fights, cercmonial, i. 178, 601, ii. 65, 
70-73, 115, 131, 171, 188, 197, 198, 
223, 272 

Figs, i. 77 , 107, 157 , 219, 577 , ü. 22, 
23, 73, wi» tiz, 162, 163, 192, 193, 
210, 212-214, 219, 259, 267, 272, 
285, 453 , 4 Öi, 462, 475-478, 480, 
482-484, 502, 557 ; charms written 
with the juice of unripe, i. 217, 361; 
dreaming of, ii. 47, 49, 51, 484-; 
male, ii. 190, 301; explanation of 
the popularity of, in almsgiving, ii. 
533 

Fingers, two outstrctched, or re- 
presentations of them, a charm 
aguinst the evil eye, i. 446, 4J3 ; 
five, or representations of thcm, 
serving the same purpose, see 
Hand. or its fingers; tattoos on, i. 
451 ; stretched out as a curse, i. 
486; six on one or both hands, ii. 
14; stirring com or pulse with one’s, 
ii. 248; wiping a dish with one’s, 
ii. 263 

Finland, ii. 418, 419, 431, 433, 468 
Fire, used for curative purposes, i. 109, 
110, 132, 156, 157, ii. 11, 181, 183, 
191, 192 , 355 - 357 , 403 ; holy or 

haunted, i. 131, 132, 293-295, 300, 
305, 312, 374; cuphemistic terms 
for, i. 131, 295, ii. 28, 52; pro- 


leriion against, i. 216, ii. 345 ; 
injurious lo baraka, i. 257 sq.; holy 
persons or objects not affected by, 
i. 258-260, 459, cf. i. 42; rulcs 
relating to taking or throwing ouL, 

i. 258, 294, 295, 300, 374, ü. 284, 
292, 386 ; sparkling, i. 270; thrown 
into the drain, i. 275; a safcguard 
against jnün, i. 314, 325, ii. 65, 66, 
98 ; eating, i. 345 ; the jinn created 
of, i. 366, 369; used against the 
evil eye, i. 429, 430, 432 sq.; oath 
sworn by, i. 504; dreaming of, ii. 
52; used in practices intended to 
make the weather dry, ii. 276 sq.; 
prohibition of making a, in con- 
nection with a dcath, ii. 466, 467, 
470, 504, 505, 522; purification by, 
in conneclion with a funcral, ii. 514. 
See Bonfitcs 

Fire-places, i. 293-295, 304, 342, 373, 
401, ii. 163, 164, 169, 276, 277, 311. 
See Iiearth-stones 

Firs, ii. 384 

First blood of a new-born child, the, 
ü. 393 , 396 

— butter of the ycar, the, i. 245-247 

— coin received, the, i. 94 

— egg laid by a hen, the, i. 585, ii. 281 

— glance, the, i. 100, 416, 421, 440, 
452, 463, ii. 232, 314 

— grain ground in a new hand-mill, 
the, ii. 246 

— litter of pups of a bitch, the, i. 607, 

ii. 281 , 

— meal partaken of by a lying-in 
woman after the birth of a son, the, 
ii. 401 

— roilk, the, of a cow which has 
caived, i. 245; of a bitch which has 
pupped for the first timc, ii. 307; 
of a woman who has given birth to 
a child, ii. 400 

— person congratulating Ihe father on 
the birth of a son, the, ii. 378 

— scorpion of the season, the, ii. 356 

— tent, a person’s, ii. 16 

— thing in the morning, the, i. 269, 
326, 332» 593» ü. 12, 13, 16, 31, 327 

— time, actions done for the, i. 205, 
294 , 304 , 323 » 33 °. 584 » 585 » 59 °. 
ii. 6, 7, 12, 244, 284, 296, 301, 312 

— water in a new well, the, and the 
person first drinking of it, i, 88, 

319» 32i 
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First-born child or son or daughtcr, 
the, i. 218, 445, 607, ii. 277-280, 
388, 404-406, 440, 473 
First-fruit offerings, i. 180, X81, 255, 
ü. 238, 239, 253 
Fishermen, i. 180 

Fishes, i. 269, 330, 331, 342, 346, 590, 
ii. 49, 186, 193, 252, 292, 362; 
sacred or holy, i. 64, 96 
Fison, Lorimer, i. 478 
Fifr, ii. 100 

Five, i. 142, 330, 421, 445 - 462 . 467 - 
471 . 475 . 98, 99, 225, 239-241, 

381,383,418 

Flags, i. 60, 172, 186, 204, jgi, 330- 
332, 486, 497, 582, 6oi, ii. 88, 114, 
256, 267, 268, 270, 289, 421, 422, 
452 , 557 

Flamand, G. B. M,, i. 100 
Fleas, i. 443, ii. 68, 171, 192, 357, 360 
Fiesh, of the animal sacrificed at the 
Great Feast, ii. 120, 121, 130, 141, 
see Qaddîd 
Flies, ii. 359, 360, 459 
Flour, i. 112, 178, 232, 235, 243, 304, 
317 . 330 , 332 , 401, 585. 591 . ü. 8, 
17, 19, 32, III, 116, 117, 195, 246, 
247, 267 . 273, 284, 285, 296, 443. 
463, 544 . 

Flowers, laid on dead bodies or graves, 
ii. 448, 480, 512, 532 
Flügel, G., ii. 94 

Flutes and Flute-players, i. 140, 164, 
ii. 82, 411 

Flying, saints supposed to be capable 
of, i. 148, 149, 160; dreaming of, 
ii. 51 

Foals, i. 81, 423, ii. 15, 123, 245, 246, 
283, 284, 342 
Fodliland, ii. 432 
Fog, means of dispeliing a, ü, 280 
Food, baraka communicated by means 
of, i. 41 sq.; the last portion of, in a 
dish, i. 106, 197, 541; to be left by 
a guest, i. 197, 541, ii, 364; taken 
in one’s hand, i. 206; certain holy, 
to be eaten in small quantities only, 
i. 219; left by scribes, i. 219 sq.; 
protected against spirits or the evil 
cyc, i, 298, 304, 375, 426 sq.; family 
taboos relating to certain kinds of, i. 
403, ii. 38-40, 363; oaths sworn by, 
i. 501, 568; offered as 'är, i. 520, 
540; not to he left in a cooking pot 
over night, i. 598; distributed or 


eaten at graves, ii, 49, 80, 174, 461, 
462, 470, 475 - 478 , 480-484, 502, 
503, 508-510, 513, 515, 533 sq.; 
tcmporary nbstinence from rertain 
kinds of, ii. 62, 110, 120, 162, 167, 
171, 196, 470; thrown by children 
at each other, ii. 259,270 sq. ; scribes 
or saintly persons abstaining from 
certain kinds of, ii. 309, 320, 363; 
partakcn of by the mother of a new- 
bom child, ii. 376, 377, 379, 394; 
by the father, ii. 379, 393; offered 
to the parents of a new-born child, 
391; brought by condolers in the 
case of a death, ii. 442, 443, 466, 
492 ; served at a funeral feared, ii. 
454, 468, 522; abstinence from, in 
conncction with a death, ii. 466, 467, 
505, 521 sq.; abstinence from 
preparing or cooking, in connection 
with a death, ii. 466-468, 470, 504, 
505, 522 ; not to be taken back to 
the tent from which it was brought, 
ii. 466, 522; offering of, see Offer- 
ing. See Ealing, Fasting, Meals 
Foolish, witchcraft practised for the 
purpose of making a person, i. 577 
Foot, knocking one’s, against a stone, 

i. 79 , 369, 553 , ü. 24, 31, 122; 

dragging one’s, i. 600; husband 
promoting his wife’s delivery by 
washing his right, ii. 370. See Fcet 
Football, ii. 271 
Footprints, ii. 332 

Foreskins of circumcised boys, ii. 419, 

421, 422, 425-427, 429-431 
Forging coin, i. 227 
Forgiveness, in a time of drought, 

ii. 260 

Fornication, bad fäl, ii. 13 
Fors (MuhammadannegroesinCentral 
Africa), ii. 31, 32, 335 
Forty, i. 38, 45, 50, 90, 97, 111, 140, 

143 , 149 , 157 , 158, 168, 229, 256, 

258, 260, 273, 293, 308, 313, 327, 

367, 401, 402, 410, 443, 487, 581, 

ii. 4, 9, 22, 44, 60,160, 190, 206, 292, 
305 , 307 , 313 , 317 , 322 , 341 , 382, 
393 - 395 ,398, 399 ,402,408,410, 4 * 7 , 

422, 443, 454, 461, 471 , 472, 475 , 
478 , 479 , 485, 506, 509-512, 534 sq. 

Fountains, i. 358 

Fowler, W. Warde, ii. 153, 154, 157 
Fowls, i. 70, 118, 121, 128, 166, 167, 
170, 177, 212, 253, 285, 286, 316- 
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319 . 321, 333 - 33 S. 337 . 34 °. 345 . 
359 . 376 , 378 . 3 So, 402, 506, 52S, 
55S, 562, 605, 607, ii. 6, 7, 20, 50, 
54, 62, 65, 89, 90, 96, 98, 138, 143, 
166, 179, 195, 203, 215, 235, 275, 
276, 285, 3 ° 9 - 3 ii, 377 - 381 , 3S9, 
423 , 424 . 429 , 446 , 54 i 
Foxes, i. 218, 573, ii. 23, 27, 331-323, 
361 

Fqêr, the use of the term, i. 35, 36, 63 
Fraenkel, S., i. 543 

France, palceolithic remains in, ii. 158 
Francis, W., ii. 279 

Fraternities, religious. See Religious 
orders 

Fratricide, i. 526 

Frazer, Sir J. G., i. 17, 18, 20, 21, 131, 
311, 386, ii. 86, 147, 149, 153-155, 
157 , 158, 197 , 199-204, 252, 253, 
255, 262, 263, 269, 273, 275, 276, 

414, 415. 5i6, SW. 520, 521. 523, 

529 

Friday, i. 50, 65, 79, 133, 134, 166, 
174, 175, 183, 202, 204, 205, 215, 
217, 224-226, 228, 235-237, 245-248, 
255. 256, 275, 276, 285, 300, 374, 
402, 403, 494-496, 499, 528, 557, 
594 , ii- 40-42, 44 , 45 , 75 , 245, 251, 
264, 346 , 369, 399 , 400, 423, 440 , 
465, 473 , 480, 481, 487, 489, 510, 
5 i 1, 527 , 532 , 534 - 536 , 545 
Fright, makes a person liable to be 
struck hy jnün, i. 132, 273, 288, 291, 
302, 307, ii. 322 ; produced by jinn, 
i. 370; by the devil, i. 408; as a 
cure, ii. 142 sq. 

Frogs, i. 105, 266-269, 389, ii. 343- 
345 , 371 

Frommann, J. C., i. 415, 418 
Fruit, dried, i. 107, 197-199, 347, 
438 , 589, 592 , ii- 47 , 62, 97, 210-214, 
224, 284, 476, 481-484, 533 - See 
Almonds, Datcs, Figs, Raisins, 
Walnuts 

-sellers, i. 180 

— trees, the iaraka of, i. 106-108, ii. 
3; cutting down, i. 282 ; fumigated 
at Midsummer, ii. 182-187, 189, 
190, 198, 331. See Orchards 

S'fgir (ffdyar), ii. 210, 211, 217, 461 

— $e n-n'äi ge l-mtyii’, /-, ii. 461 
Ftdfr (ft’öh ), or dérhqrn $-$êb or /-, i. 

156, 205, 355. See Uqiyil l-ïëfr 
Funeral chants, ii. 456, 528 

— processions, ii. 10, 293, 294, 386, 


452 , « 5 - 457 , 497 , 513 , 528 , 538 , 
542-544 

Funerals, Chapters XX. and XXI. 11. 
434-560 fiassim ; sham, i. 487, 488, 
536, 537, 578, 601, ii. 555 ; arranged 
in advancc, ii. 485-489, 559. See 
Death 

Furlani, Giuseppe, i. 28, 562 
Furtwängler, A., i. 471 

Gabriel, the archangel. Sec Sîdna 
Jebrîl 

Gaillard, H., i. 66 

Gall-bladder, the, of thc animal 
sacrificed at the Great Feast, i. 444, 
ii. 123, 127 ; euphemistic name for, 
ii. 27 ; of a jackal, ii. 320 
Galls, of ccrtain animals, ii. 18, 23, 
294, 320, 322, 325, 332, 337 
Gamblers, patron saint of, i. 181 
Games, children’s, i. 601 srj. 

Gardiner, A. II., i. 477 
Gorlic, i. m, 431, ii. 319 
Gam, i. 69, 437, 439, 440, 524, ii. 99, 
395 , 409-413, 4 «, 416, 418, 420 
Garnctt, Lucy M. J., i. 442, ii. 493, 
497 , 509 

Gärt r-rma, ii. 365 

Gaudcfroy-Demombynes, i. 274, ii. 

71,78,89,97,509,511 

Gautier, E. F,, i. 100 
Gazellcs, i. 277, 586, ii. 323 
Gazîyin, i. 182, 184 
Giddid. See Qaddïd 
Gellius, Aulus, i. 477 , 54Û 
Gtlya ( gltyd ), i. 166, 251, ii. 220, 248 
Gfmbri, or two-stringed guitar, i. 163, 
Ifi 4 , 347 , 502, ii. 82 
Genesis, i. 568 sq., ii. 431, 491, 508 
Genitals, fumigation of a woman’s, i. 
325 ; persons taking an oath toueh- 
ing their, i. 508; evil influenccs 
attributcd to the male, ii. 5; their 
exposure a safeguard against hyenas, 
ii. 3x8; cotlon inserted into a dead 
woman’s, ii. 447. See Blood, Pubes 
Gennep, A. van, i. 12, 13, 101, 379, ii. 

39, 269, 330, 518, 536 
Georgi, J. G., ii. 510 
Ger Fäfta (cave in Andjra), i. 72, 73, 
289 

Geranium-water, ii. 447 

Germany, i. 225, 4«, 4 ^ 9 , 547 , 593 , 
ii. 86, 197, 200, 201, 335, 513-516, 
539 
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Gcflâya (g!l{tâya,güftâya), ii, 409-412. 
See Tatinsa 

Ghosts, i. 386, 387, 404, ii. 529, 542, 

. 545-552 

Giäz, l- (Jyäz, lé-), ii. 237 
Giddiness, ii. 124 sq. 

Gifts, accompanicd with the bismilläh, 
i. 206 

Girl, the birth of a, ii. 374, 375, 378 - 
380, 388, 393, 396, 397, 400, 402, 
see Childbirlh and new-bom children 
Girls, various beliefs and practices 
relating to, i. 220, 574, 595 sq., ii. 
7, 24, 98, 99, 220, 243, 247, 270, 273, 
301, 302, 363, 412, 438 ; rites per- 
formcd by, i. 321, 585, ii. 68, 190, 
280, 306, 343; naming of, ii. 
405 sq., see Names, Naming of 
children; shaving of, ii. 409-413, 
see Shaving; funcral rites relating 
to, ii. 448, 453-455. 496 , 5*6, 538 - 
See Childbirth and new-born chil- 
drcn, Children 
Gleaning, ii. 224-226 
Gluttons, i. 489, ii, 13 
Gnâwa, i. 13, 177, 182, 184, 262, 263, 
325, 344 - 35 °, 379-381, 302, ii. 9 °, 
402 

Goats, i. 87, 90, 124, 164, 166, 173, 

199, 202, 212, 230, 251, 267, 283, 

315-321, 326, 337, 338, 345, 346, 
350 , 357 , 359 , 3âo, 380-382, 394 , 
402, 404, 423, 437 , 444 , 464 , 488, 
512, 524, 532, 607, ii. 7, !6, 18, 23, 
61, 62, 73, 88, 97, 104, 108, 115, 
116, 123, 170, 173, !76, 182, 188, 

234, 235, 230, 257, 270, 284, 283, 

294, 295, 300, 301, 302, 303, 320, 

340, 343 , 349 , 353 , 357 , 365, 379 , 

387, 389 - 391 , 393 - 398 , 412, 414 , 422, 
426, 429, 468, 478, 508, 330, 336 
Gods or goddesses, heathen, classed 
among demons, i. 382, 393 sg. 
Going back to fetch a thing, ii. 32, 39 
Ôöl, Gôla (Öfil, ôüle), the, i. 396-400 
Gold, i. 115, 210, 290, 306, 363, 441, 
448, ii. 98, 99, 353, 408 
Goldziher, Ignaz, i. 35, 40, 48, 50, 51, 
54,119,141, 143 ,148, 159 , 174 , 175 , 
179, 205, 242, 366, 368, 369, 371, 
374 - 376 , 378 , 382, 387 , 470 , 49 b 
562 sq., ii. 6, 33, 148, 255, 256, 310, 
493 - 495 , 499 , 509 , 521, 53°, 532 , 
55 1 *?• 

Gonorrhea, ii. 18, 289 


Goodycar, W. II., i. 468, 469, 474 
Graham, Alexander, i. 470, 475, ii. 351 
Grâinú, ii. 228 
Grâma, ii. 408, 424 

Granaries, i. 191, 229, 230, 232, 237, 
241, 256, 269, 282, 304, 307-309, 
411, ii. II , 123, 192, 242-244, 319, 
348 , 357 

Grapes, i. 107, ii. 49, 51, 192, 193, 
272, 285 

Grass, i. 124, 243, 250, 507, 550, ii. 21, 
169, 183, 184, 187 
Grasshoppers, ii. 59. See Locusts 
Grave, digging another man’s, in 
revenge, i. 488, 536 sq .; ‘âr- 
sacrifice at a slain man’s, i. 531; 
descending in a ncwly dug, as 'âr, 
i. 53 1 ! lying down in a ncwly dug, 
ü. 557 

- clothes, i. 298, ii. 447-449, 452, 

486-489, 495, 496, 527. See Shrouds 
Graves, ii. 457-461, 498-501, 529, 530, 
543 sq. ; myrtle sprigs, palm leaves, 
or flowers placed inside or on, i. 
108, ii. 80, 458, 480-483, 511, JI2, 
532; thefL from, i, 298, ii. 547; 
eaith from, i. 326, 572, ii. 555-558, 
see Saint-shrines; oaths laken on, 

i. 514; food distributcd or eaten at, 
ü. 49 , 80, 174, 461, 462, 47 °, 475 - 
478, 480-484, 502, 503, 508-510, 
513» 5l5i 533 S S- i oracular dreams 
received at, ii. 56 sq. ; candles 
lighted at, ii. 66; pouring or 
sprinkling water on, ii. 71, 80, 459, 
460, 474 , 475 , 478, 480-483, 498, 
499 , 5 ^ 5 , 53 °- 53 2 ; recitations of 
or from the Koran at, ii. 80, 461, 
474-482, 484, 509, 510, 528 sq.; 
visiting of, ii. 80, 462, 473-512, 534- 
536 , 538 , 546 i implements used for 
the digging or filling of, ii. 459, 460, 
462, 543-545 i rnoney givcn to poor 
people at, ii. 462, 481, 483,484, 502 ; 
vessels filled wifh water or drinking 
vessels placed on, ii. 481, 499, 531; 
sprinkled with henna, ii. 481, 530; 
monumental masonry on, ii. 485- 
487, 301; epitaphs on, ii. 485, 501 ; 
dug in advance, ii. 486, 488, 489, 
512; walking over or sitting on, 

ii. 538 sq. See Saint-shrines, Stones 

— of persons who have been killed, i. 
326, ii. 548-550, 558 sq. 

— of strangers, ii. 248,548, 555, 557 sq. 
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Gravos of unknown pcrson.s, i. 575, ü. 

278, SS6-SS8 

Grease, polluling, i. 239; talcon into 
a houso hy a gucst, i. 539 
Great Bear, the, i. 130, 143 

— Feast, the, i. 50, 60, 62, 67, 99, 133, 
135 . 175 . ZI 7 > 219. 234-238, 242, 

- 254, 255, 303, 307, 311, 357, 444, 
45 i. 494 . 495 . 574 , 603, ii. 10, 18, 
38, 62-66, 84, 85, 106-158, 194, 
197, 198, 247, 304, 308, 406, 420, 
425. 428 , 483 

Greece, ancicnl, i. 24, 27, 93, 115, 415, 
418, 422, 439, 441, 442, 461, 468, 
471 , 472 , 474 , 476 , 514 , 545 - 548 , S64, 
ii. 2i, 86 , 354, 5 ° 3 , 5 I 3 -SIS 
—, modern, i. 431, 433, 440, 471 
Greeks in Turkcy, i. 442 
Green, i. 117, 124, 128, 243, 264, 350, 
ii. 2i, 98, 99, 169, 384, 419 
Grenîyin, i. 157 
Grêsäl’, ii. 165 

Greyhounds, i. 103, 242, 255, 313, 421, 
423, 443,45 1 , 54°, ü- 108, 291, 308, 
336 , 362, 365 sq. 

Griffis, W. E., ii. 53 
Grimm, Jacob, i. 491, 547, ii. 203 
Grinding, i. 232, 255, 298, 575, 602, 
ii. 20, 34, 244-246, 467, 541 
Grit, removed from the wheal to be 
used at a wcdding, ii. 263 
Ground, the, the baraka of, i. 114, 116 ; 
pouring water, especially hot, on, 
i. Iï4, 295, 300, 312, 371, 374; 
baraka affected by contact with, i. 
157 , 213, 239-242, ii. 178, 179 , 191» 
422; the principal abode of the 
jnün or the jinn under, i. 264, 277, 
290, 301, 371 ; the blood of sacri- 
ficed animals not allowcd to touch, 
i. 269, 334, 337, 339, 342, 344; 
tapped as a prophylactic, i. 604 
Grovcs, sacred, i. 74, 75, 82, 202 
Gruppe, Otto, ii. 515 
Gsell, S., i. 78, 83, 99, 100, 101, 103, 
122 sq., ii. 252 
Gfêfya, ii. 409 
Gftlb, ii, 409. See 'Orf 
Guanches. See Canary Islands 
Gûddâba, ii. 412 
Gudmundsson, V., ii. 516 
Guests, i. 24, 42, 43, 46, 197, 221, 222, 

279 , 5°2, 537 - 550 , 568, ii. 6, 7, 162, 
296,312,364,534; in a house whero 
a person dies, ü. 469, 470, 504, 524 


Guitars, i. 347, 348, 350. Sce Gfmbri 
Gum-ammoniac, i. 111, 308, 309, 325, 
360, 361, 431 sq., ii. 380, 395, 421 

— -juniper, i. 430 

-lemon, i. 111, 308, 309, 317, 346, 

404, ii. 98, 309, 380, 383, 436, 444, 
445 , 447 , 451 , 526 

— -sandarach, ii. 185, 382 
Gunpowder. See Powder 

Guns, the baraka of, i. 74, 233, 236; 
firing of, i. 120, 314, ii. 8, 73, 88, 
90, 95, 115, n8, 137, 226, 276, 283, 
295 , 374 , 393 , 422, 527, see Powder 
play, Shooting, Targel-practice; 
various belicfs and practices relating 
to, i. 283, 398, ii. 334, 337, 362, 365, 
366, 464; chorms on, i. 452, 454, 
461; oaths swom by, i. 501 
Gurdyal Singh, i. 437 
Gdsfa, i. 524, ii. 409-413. See Taúnza 
G&tba, ii. 410 

Guts, of a hedgehog, i. 403 sq .; of 
the onimal sacrificed at the Groat 
Feost, ii. 62, 63, 123 sq. 

Guys, Ilenri, ii. 502, 509, 51 1 
Gwgl, i. 368, 397, 399 

Haberland, Carl, ii, 35 
Jfadjârâi', i. 325, 346, 347, 350 
JJadïjah, the name, and names derived 
from il, i. 140 sq., ii. 407 
fjadmânät', i. 397 

Hadramaut, i. 371 - 373 , 544 , »• 276, 
49 », 493 - 498-500 

Jjldfra dyälmûläi Tris, /* (Scfru), i. 60 
Hagûza ( tiagûza ), ii. 79, 161, 168 
Hahn, E., i. 257 
I-Iahn, J. G. von, ii. 504 
Hailstorms, ii. 279 

Hair, tied to a saintly objecl or 
deposited at a holy place, i. 68-70, 
85, 188, 189, 192, 201, 553-555, ü- 
410, 413, 438, 440, 441, 521 ; tufts 
or patches of, left on thc hcad, i. 69, 
437 , 439 , 440, 524 , «• 9 , 99 , 382, 
393, 395, 409-416, 418, 420; means 
of promoting its growth or prevenl- 
ing its falling out, i. 70, 113, 126, 
192, 201, ii. 78, 79, 108, 120, 186, 
19 », 324, 33 », 345 , 392 , 4»3 i of the 
pubes, i. 126, 577, ii. 5, 219, 286, 
328; dishevelling of the, i. 126, 
262, 267, 268, 270, 396, 424; cut or 
torn as a mourning rite, i. 192, ii. 
438-441, 493 - 495 , 5 * 5 , 5*9-521; 
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uscd in summoninp; jnûn, i. 353 ; 
used in various practices, i. 361, 
S 72 - 574 . S 77 . ü. ‘ 94 , ‘ 95 , 332 . 409, 
410, 556; practiccs rclating to, in 
putting ‘dr on people, i. 524; on 
the chest, ii. 14; day unsuitable for 
combing the, ii. 44 ; dreaming of 
long flowing, ii. 49 ; rubbed with 
hcnna, ii. 108; sacrificial blood 
mixed with henna applied to thc, 
ii. 123 ; charm causing a woman to 
lose her, ii. 373 ; piigrims forbidden 
to cut or dress their, ii. 414. See 
Shuving 

Hair of animals, i. 250, 309, ii. 167, 
29 L 303 . 3°5 

— of thc feet of the animal sacrificed 
at the Great Feast, i. 311, ii. 120 

— of a goat sacrificed at the Great 
Feast, i. 357 

— of the head of the animal sacrificed 
nl the Great Feast, i. 311, ii. 116, 
120; of the animal sacrificed when 
a child is naroed, ii. 387, 388, 392 

Jfdiyffn, i. 117, ii. I74-I77 
l-mfskln, i. 201 

jfäjdb or liejftb, meaning of the term, 
i. 208 

H&jdj, i. 577 

Hajj Knüz, 1 -, i. 287 

Hdjra l-bekkdya, l- (Bni ‘Äros), i. 71 

— dë l-hâiya memsâ/fa, 1- (Bni ‘Äro§), 

i. 71 

— jê l-moffiâfin, l- (Bni ‘Äros), i. 
70 sg. 

— d mûldi Mhdmmäd, l- (Andjra), i. 
69, SS 7 

-ffâi'a, i. 276 

Halters of animals, ii. 284 
ffdlua or hdlwa, mcaning of the term, 
i. 62 sq. 

Ilamilton, James, i 355, 436 sg. 

—, Wiiliam J,, i. 542 sq. 

Hamites, i. 15, 478, 550 
ffdmma, l- (Andjra), i. 333 - 335 » 3 6 4 
—, of a saint, i. 351, 364 sq. 
Hammarstedt, N. E., ii. 253 
Udmmû Qâiyü, i. 393, 396, ii. 197 
ffdmsa, amulet called, i. 448, ii. 99, 
418, 420 
ffamzîya, ii. 87 

Hanauer, J. E., ii. 175, 179, 317 
Hand or its fingers, the, a charm 
against the evil eye, i. 445,446, 471; 
representations of them serving the 


samc purpose, i. 448-450, 452-454, 
456, 458-460, 465, 469, 470, 472, 
475 

Handmills, i. 299, 304, 522-524, 532- 
535» 575, 598 sq., ii. 20, 60, t8i, 
244.247, 280 

Hands, shaking of, i. 42, 541, ii. 4, 
136, 260; kissing another person’s, 
i. 43. 136, 197. ü. 403 ; chapped, i. 
113, ii. 122; waler in which a 
saint, shereef, or scribe has washed 
his, i. 197 ; prohibition of washing 
one’s, i. 332 sq., ii. 469, 540; held 
behind onc’s back, i. 409, 435, 522, 
5 2 5 > SS 4 . 556, 606, ii. 34; oalhs 
sworn by, i, 501; dapping one’s, i. 
522, ii. 138, 139, 226, 266, 425 ; tied 
up, i. 526, ii. 256, 264; stretched 
' out with the palms turned upwards, 

i. 551, see Fâi'ka ; lcissing one’s 
own, i. 551, ii. 32, 36, 283, 461; 
joining of, as 'ahd, i. 565-567; 
folding one’s, ii. 34; ilching of the 
palms of the, ii. 35 ; the shouldcr- 
bladc of a sacrificed sheep not to be 
given into the fortune-tellcr’s, ii. 
128; expanded in a rite inlended to 
produce sunshine, ii. 275 ; washing 
one’s, in connection with a buriaJ, 

ii. 460, 499, 514, 543. See Fingers, 
Hand 

Ilangnails, i. 280, ii. 352 
IJanffî sect, the, ii. 361 
Hanno, i. 91, 395 

Hanoteau, A., i. 514, 543, ii. 217, 397, 
431, 492, 504, 5°8 

ffanqâiêra Qpantäqêra), i. 362, 580. 
See Jugglcrs 

Qarâja (la-Qrjija), i. 393 sq. 

Hardie, Margaret M., i. 415, 431, 435, 
443 . 463 

Hares, i. 277, 368, 404, 409, 442 sq., 
ii, 326, 327, 336, 365, 550 
ffdrgüs, ii. 396 
ffarm. See fform 
I-Iarmcl, i. III, 127, 242, 308, 316, 325, 
3 2 7 > 3 2 9 > 375 . 43 °. 43 L ü. 59, 98, 
185, 218, 228, 229, 2 3 2 . 2 4 2 . 243, 
328, 336, 381-383, 395, 396, 399. 
419. 421, 4 2 7 . 4*8, 445, 526 
Hamack, A., i. 33, ii. 93 
Harranians, ii. 93, 94, 430 
Harris, W. B., i. 15, 37, 38, 296, 536, 
ii. 222 

Harrison, Miss J. E., i. 27 



INDEX 


587 


Hnrtlnnd, E. S., i. 31, 33, 569, ii. 515, 
517, 51 «. 520, 523, 537, 54J 
Hartmann, Marlin, ii. 492 
Hasan, al-, and al-I.Iusain, ii. 78, 80, 
84, 405; the names, and names 
•derived from them, ii. 406 
Hasnûna (Tangier), haunted spring at, 
i. 292 

Ilassan Ali, Mrs. Meer, i. 108, 226, 

’ 259 , «• 315 , 374 , 432 , 5 io. 512 
fJâl'em l-frékma, i. 264, 351, 352, 
“ 376 

— slimäniya sdäsiya, or two intersect- 
ing triangles, i. 465, 475 

— slim&nîya t'mänîya, or two inter- 
secting squores, i. 455-457, 459 

Hausa, i. 379, ii. 19, 44-46, 287, 352, 
355 , 5 H 

flauS, mcaning of the term, i. 54 sg. 
Hautboys, i. 174, ii. 91, 100, 144, 145, 
4x9, 422 

flauwffa, meaning of the term, i. 56 
ffawat'im l-baqara , ii. 461 
Hawks, ii. 362 
HAwwa, i. 80, ii. 4 sq. 

I-Iay, J. H. Drummond, i. 48, ii. 18, 
222, 32X, 539 

Hbûf, illness called, i. 165 sq. 

Hdîya, i. 169, 189, 315, 319, 320, 322. 
See Oiferings 

Head, touching the, i. 185 ; uncover- 
ing the, ii. 256, 262, 267, 280, 281, 
298 j covering the, ii. 387, 457, 543 

— foremost, boys born, ii. 400; a 
corpse carried, ii. 452, 455 

—, the, of the animal sacrificcd at the 
Great Feast, i. 311,ii. 120, I2J, 130; 
of the animal sacrificed when a 
child is named, ii, 387-392, 395 sq. 
Headache, i. 67, 75,107-110, 156, 157, 
190, 199-201, 293, 300, 553, 556. 
605 sq., ii. 123, 138, 169, 178, 181, 
183, 191, 291, 360, 414, 557-559 
Heads of animals, i. 403, ii. 310, 314, 
318 , 319. 322, 324, 326, 338, 352, 
353 , 3<54 s i- 

Head-wrap of a woman, ii. 267 
Heart, affection of the, ii. 322, 359 
—, the, of the animal sacrificed at the 
Great Eeast, ii. 120, 121, 129; of 
the animal sacrificed when a child 
is named, ii. 389, 392-394, 396 
Heartburn, i. 112 

Hcarth-stones, i.'293, 294, 588, ii. 162- 
164, 168, 169, 277, 294, 311 


Hcarts of nnimals, i. 588, ii. 10, 16, 
302, 339, 352, 364 sq. 

Hebrcws, ancient, i. 25, 92, 93, 118, 
143 , 375 , 395 , 413 , 419 , 489, 491 , 
545, 549, 562, 563, 56B sq. ; ii. 2, 
205, 253 , 380, 397 . 408, 430-432, 
49 1 , 494 , 496 , 5 ° 3 , 507 s 9 - 
Hedgchogs, i. 277, 403, 435, ii. 27, 
323 - 325 , 390, 422 
Hejäz, the, i. 474, 539, ii. 432, 500 
Hell or hcll-fire, i. 118, 139, 140, 142, 
260, 519, ii. 12, 28, 294, 397, 435, 
436, 438, 490 , 525 , 559 
Hemmer, Ragnar, i. 415, 419, 431, 
433 

Hemp, ii. 400; Indian, see Kif 
Henna, i. 113, 126, 134, 137, 157, 199, 
222, 251, 310, 311, 345, 4*1, 443, 

449 , 504 , 516, 539 , 54 °, 572 , 574 , 

581, 582, 588, ii. 8, 20, 25, 77, 88, 
90, 92, 98, 99, 103, 107, 108, 116, 
117, 123, 124, 130, 172, 179, 283, 

285, 308, 319, 324, 326, 345, 372, 

373 , 383, 384, 389 - 391 , 395 , 396, 
400, 401, 418, 420, 422, 423, 425- 
428, 448, 471-473, 480, 481, 507, 
530 , SS 3 

Henry I., King, i. 547 
Hcns, i. 164, 267, 326, 327, 333, 337, 
344, 345, 36o, 382, 576, 585, ii. 16, 
32, 76 ,195, 275, 276, 309-311, 353 , 
379, 380, 386 
Herber, J., ii. 269 
Hérma, ii. 143 
Hermann, K. F., ii. 513, 515 
Hermits, i. 44, 45, 62 
Hero saints. See Mujqhfdïn 
Herodotus, i. 84, 91, 100, 122, 123, 
126, 514, 55 °, ü- 57 , 272, 313, 415 , 
43 ° 

Hirrbell, ii. 88, 165 
Jjers {förz), meaning of thc tcrm, i. 
208 

— l-Anjarün, i. 214-216 

— l-jauïän, i. 216 

— Mîirjgna (Marjgna), i. 214-216, 
ii. 308 sq. 

— rabbqni, mcaning of the term, 
i. 208 

— Hfâni, meaning of the term, i. 208 
Hesiod, i. 545 

Hpzb d-däim, i. 183, ii. 449 

— t-iêfr, i. 183, ii. 449 

— yastabHrüna, ii. 454 

Hifll, the, i. 404, ii. 445, 526; of 


588 


RITUAL AND BELIEF IN MÛROCCO 


a murdered perBon, ii. 550. See 

LäbúU Lljiâl 

Iliccup, i. 90, 112, 132, ii. 21 
Hidäyah , i. 492, ii. 361, 362, 506 sij. 
Hildburgh, W. L., i. 439, 463, 468, 
47 °, 596 

I-Iilton-Simpson, M. W.,i. 16,111,377, 
389 ) 43 L 434 - 437 , 439 , 44 L 443 , 
444 , 446 , 464, 577 , 606, ii. 59, 288, 
312, 318, 324, 326, 338, 345, 554 
Hippocrates, i. 143 
Hirzel, Rudolf, i. 514 
Hjar ije l-ärûfa, 1- (Andjra), i. 78 
Hkîm (plur. hokamd), i. 359, 580 
Hkîma ‘Oqla, lä-, i. 406 
I-Ilothhaere, King, i. 547 
Hmâdäa, i. 177, 182-184, 203, 313, 
393 , 5 02 , ü- 4 ° 9 , 449 
Hmed, the name, i. 140, 218, 445, ii. 
407 

Hobley, C. W., i. 478 
Hockey, a kind of, ii. 271 
Hoes, i. 115, 502, 576, ii. 287, 459, 
460, 462, 543-545 
Holiness. Sec Baraka 
Hollis, A. C., i. 95, 120, 126, 478, ii. 
3 L 32 , 34 , 4 ° 

Holmberg, Eric, i. 418, 419, 468 
Homicide, compurgation in the case of, 
i.510-514; accidental,i.525, 532, 563 
Homicides. See Manslayers 
Homosopathic magic or influenccs, i, 
20, 31,580-605; see also, e.g., i. 120, 
121, 127, 202, 205, 213, 251, 426, 
488, 557 jy.,ii. 60, 61, 167,168,172, 
193, 216, 217, 246, 37°-372, 394, 
Chapters XII., XVL-XVIII.Jassim 
Homosexual intercourse, i. 198, 272, 
483. 485, 486, 597 

Honey, i. 104,110, 169, 220, 222, 223, 
232, 234, 254, 283, 426, 503, 581, 
589, 602, ii. 3, 22, 49, 54, 163, 165, 
i 7 ö, 193, 194 , 294, 322, 322, 325, 
326, 331, 332, 340, 341, 354, 357, 
359 , 421, 434 , 435 , 462, 468, 469, 
525 , 540 

Hoof-parings, of a mule, i. 576, ii. 

290; of a dead he-ass, ii. 322 
Hooker, J. D., i. 283 
Hoopoes, i. 105, no, 248, 311, 362, 
459, 464, ii. 298, 338 sg. 

Jgorb, plur. fjräb, ii. 24, 25, 29 
Horm or harm, meaning of the term, 
i. 56, 64; a place of refuge, i. 559 
Homs, of the animal sacrificed at the 


Great Foast, ii. 125, 126, 142, 400; 
of rertain animals, ii. 301, 349, 556 
Horseflesh, ii, 361 
Idorseflics, ii. 359 sq. 

Horse-nails, i. 305, 435 
— -shoes, i. 217, 435, 462, 463, 573 
Horses, i. 96-99, 112, 137, 157, 172, 

173, 199, 227, 229, 230, 232, 233, 

239, 241, 242, 251, 253, 254, 256, 

267, 294, 300, 313, 324, 352, 404, 

421, 423, 435 = 436 , 44 °, 460, 463, 

464, 5 ° 2 , 512, 52°, 523, 528, 529, 

534 , 54 °, 589 •??., ii- 3 , 18, 20, 27, 
51, 88, 108, 181, 185, 188, 203, 218, 
229, 245, 2S3-286, 287, 312, 314, 
315, 318, 323, 324, 346, 421, 550 
Hosea, ii. 503 
I-Iospitaiity, i. 537-550 
Höst, Georg, i. 447, ii. 26, 286, 314, 
338 , 346 , 349 , 35 L 355 , 4 i 7 , 447 , 
463, 474 , 485 

Hifba, i. 205, ii. 97, 114, 119, 254 
Houdas, O., ii. 408 
Houris, ii. 383, 559 sq. 

Hourst, É. A. L., i. 377, ii. 30 
House, the pole supporling the roof of 
a, i- 533 , 535 , 539 , ii. i°8, 372 
HouseB, hauntcd, i. 296, 313, 322, 
327, 371-373! building of, i. 315- 
318, 322, 376, 437, 551, ii. 123; 
deserted, i. 357 ; taking refuge in, 

1. 521, 532; sprinklcd with water 
at ‘äfûra, ii. 70; fumigated at Mid- 
summer, ii. 183-185 

Howitt, A. W., i. 478 
ffr 4 ij, la-, i. 394 
Hrîra, ii. 95 
Hrisa, ii. 220 
Hsüm, the. See Hüygn. 
fffëb, ii. 119, 126 
Hubert, H., i 28 

Hughes, T. P., i. 103, 117, 118, 133, 
239 , 142, 153 , 159 , 235, 366, 413, ü. 

2, 3 , 34 , 35 , 78 , 96, 97 , 361, 397 , 
498 , 501, 5 ° 4 , 5 ° 7 , 528, 529, 534 

Hujrah, i. 137 

Human sacrifice, threatened or real, i. 

529 

Hunting, i. 74, 213, 224, 233, 240, 

268, ii. 15, 17, 41-43, 45, 171, 308, 
326, 327, 361, 362, 364, 365-368 

Huntsmen, i. 74, 172, 180, 233, 252, 
283, 368, 409, 500, 501, 522, ii. 133, 
256, 257, 294, 326; 352, 362, 364- 
369, 394 
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Hurgronje, Snouck, i. 78, 186, 370, 
372 . 379 , 38 i, 400, 402, 4 iS, 432 , 
ii. 431, 432, 492, 493, 49S, 497 , 5 °i> 
502, 504, 507-509 

Husain, al-, and al-Iîasan, ii. 78, 80, 
84, 405. See Hasan 
Husband, practice inlended to bring 
back an absent, i. 121 ; Ihe curse of 
a, i. 490; beaten witb a broom, ï. 
S 9 S i promoting the dclivery of his 
wife, ii. 370. See Wife 
HwfyfS or frwfyU, i. 54 sg., ii. 485 
Hyenas, i. 248, 249, 368, 464, ii. 298, 
316-319, 361, S 3 ° 

Hyltcn-Cavallius, G. O., ii. 405, 516 

Iblis (Iblîs, Ycblis). Sec Dcvil 
Ibn ‘Abbös, i. 410 

— Batuta, i. 471 

— galdün, i. 7, 13, 122, 126 

— Hanbal, ii. 397 

— ar-Baqîq, i. 6 

Ibrähïm, the Prophet’s son, ii. 498 
Idilaun i'drrimën (Ait Wardin), i. 

77 

Idiots, i. 47-49, ii. 91 

'Ifrït, i. 367, 387. See ‘AfrU' 

Ignis fatuus, i. 161, 162, 270, 369 
Igzer (sacred spring near Demnat), i. 
66, 230 

Illness, sentby God, i. 242,271, ii. 436; 
caused by jnün aijmti, i. 271, 370; 
charms writtcn to cause, i. 360 sq.; 
euphemislic terms for, ii. 29 sq .; 
taboos for persons suiTering from an, 
ii. 414. See Disease-transference 
Imäm, saint-shrincs having an, i. 
174 sq. 

Tmän, or “ faith ”, i. 238 
Imgri, ii. 392 

Imi n Tâla (spring among the Igd- 
miün), i. 291, 321, ii. 281 
Imi n Taqqúndut (Hüja), i. 72, no, 
191, 195, 285-288, 364, 555 
Impotence, caused by jinn, i. 370 ; by 
l’qäf, i. 571 - 573 , »■ 322 , 555 sq. 
See Marriage 

Imïi/fan, ii. 193. See Sîyôfya 
Incest, i. 5, 407, ii. 315, 329 
India, i. 26, 428, 463, 469, 470, 474, 
476, ii. 71, 94, 95, 262, 279; 
Muhammadans of, i, 38, 108, 225, 
226, 259, ii. 42, 46, 71, 78, 315, 374, 
397 , 43 2 , 49 °- 492 , 497 - 499 , 5 °i> 
502, 509-513, 528, 535 ; Northem, i. 
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310, 418, 419, 430, 436-44°, 452 5 
Brahmins of, ii, 94 sq. 

India, ancient, i, 26, 421, 476, 491, 
546-548, ii. 514 
Indigostion, ii. 108, 122 
Ink, Moorish, used for tho writing of 
charms, i. 108, 217, 258, 362; for 
the “ ink-mirror ”, i. 353-355 ; 
made of the charred horns of animals 
sacrificed at the Great Feast, ii. 125 ; 
mixcd with rain-water of tbe ntsän, 

ii. 178 

-mirror, the, i. 3S3-3S 6 , 378 

Inns, public, j, 204 

Intesünes, of the animal sacrificed at 
the Great Feast, ii. 124, 127 sq.; 
of certain animals, ii. 320, 325 
Itmla viscosa, ii. 185 
Invisible, means of making onc’s seif, 
i. 207, 214, ii. 344 
Ionic capital, the, i. 461, 473 sq. 

Irby, L. H. L., ii. 341 
Irish beliefs, i. 477, 491 
Iron, i. 115, 305, 306, 311, 325, 374- 
376, 462, ii. 59, 181, 226, 385, 451, 
526 ; sulphate of, ii. Ij, 27 
Irreligious persons, nol slruck by jnün, 
i. 242 ; have bnneful eyes, i. 420 ; 
dreams of, ii. 54 
Isaac, i. 412, ii. 151 
Ishmacl, i. 131, ii. 151, 431 
Isigonus, i. 477 
Isis, ii. 86, 253 
Islân, ii. 8 
Istijâra, ii. 56 sq. 

Istisqä, al- { 1 -isiHsqâ). See jalät 
al-istisqä 

Italian charms, i. 439, 441, 442, 463, 
469, 471 sq- 

— customs, ii. 157, 404, 405, 505 
Itch, i. 84, 200, 257 , 482, ii. 23, 291, 
3°5 

Itchings, ii. 14, 35 sq. 

luxgn (iuzän), ii, 174, 301, 476 sq. 

Jäbir Magrabï, i. 407 
Jackals, i. 160,218, 258,267, 368,464, 
576 , 599 , ü- 2 7 , 73 , 148, 3 I 9 - 32 I, 
333 , 46 i 

Jackson, J. G., i, 271, 382, 447, ii. 

316, 323, 346, 35°, 353, 355 
Jackson, J. W., i. 439 
Jacob, K. G., ii. 93 sq. 

Jacquot, L., i. 419, 436, 463, 470 
Jaffur Shurreef, ii. 42, 46, 71, 397, 
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432, 490 - 492 , 497 - 499 , 5 01 , 5 ° 2 , 
509-513, 52Ü, 535 

Jahn, 0 ., i. 415, 4 i 8 , 439 - 469, 47 L 
476 

J$ma' ähl Wg 8 z 4 >‘, i- 496 

— (Jdma') d-dlern (Bni ‘Äro$), i. 205 

— Ivmmwâlda, i. 496 

Jämir, meaning of the term, i. 52, 63 

Jann ibn Jann, i. 369 

Jamiary, i. 245, ii. 159-162, 164, 209. 

See Kalends of January, New Year 
Japan, i. 596, ii. 53 
Jd'ra, illness called, i. 166 
Jasmins, ii. 448 

Jastrow, Morris, ii. 94, 494-496, 499, 
5 ° 3 , 5 ° 7 , 518, 529 

Jaundioe, i. 324, 603, ii. 22-24, 191, 
192, 341 

Jaussen, A., i. 61, 122, 125, 225, 368, 
369 , 371 - 374 , 376 , 399 , 418, 429 ,' 
432, 542, 562, ii. 46, 175 , 269, 432, 
491 - 493 , 495 , 498 - 500 , 5 ° 2 , 5 ° 4 , 
5 ° 9 , 5 U, 513 , 5 i 8 , 521, 527 , 535 , 
552 

Jaw-bones, of the animal sacrificcd al 
the Great Feast, i. 217, 574, ii. 124, 
125, 130, 270; of various animals, 
i. 435 , 463» ü. 324, 39 °, 419 , 422 
Jaws of a dead person, bound up, ii. 
435 , 447 , 490 , 539 

Jbäla, the country of the, i. 4; their 
disfike of the ‘Arab, i. 5 ; dwcllings, 
i. 7; tribes, i. 8 

Jbel 1 -JJdar (Dukkâla), i. 45, 62, 80 
Jdîdu, i. 431, ii. 419 •!•?. 

Jean, C., ii. 500, 502, 508, 550 
J 4 dioäl ( jédwel , jjdwtl), i. 129, 144- 
146, 211, 215, 217, 218, 315, 328, 
355 , 36o, 573, ü- 556 
Jfli, charm calied, i. 213 
Jfnn and jfnnîya, the terms, i. 262 

— saints or kings, i. 49, 73, 78, 93, 
228, 283, 284, 293, 343 - 345 , 347 , 
351 , 364, 367 , 38 i, 389, 391 

Jerks, spasmodic, ii. 14, 35 
Jerusalem, i. 138 
Jevons, F. B,, i. 569 
Jewish cemeteries, i. 253, ii. 539 

— customs and beliofs, i. 223, 375, 
43 °, 433 , 449 , 453 , 462, 4 & 5 , 476 , ii. 
371 . 430 - 432 , 496 , 529 

— influence, i. 382 sq. 

— jnün, i. 264, 275, 296, 324, 360 

— shrines, visited by Muhammadans, 
i. 72, 195 eq. 


Jews, as guests, i, 46 ; visiting certain 
Moorish shrines, i. 72, 195; money 
given by, i. 94; spat upon, i. 94; 
prohibited from cntering Moorish 
shrines, i. 195 sq. ; writing a charm 
called 1‘ebrid, i. 208, 210; contact 
with, polluting, i. 229 t,q,, ii. 4, 
228; making vegctables grow, i. 
260 sq., ii. 252; curses of, i. 491 ; 
oaths made to, i, 493 ; clientage of, 

i. 535 sq. ; euphemistic term for, ii. 
26; dreaming of, ii. 54; asked to 
pray for rain, ii. 252, 255; the 
urine of, ii. 301, 555; custom 
observed by Muhammadans in 
connection with funerais of, ii. 497 ; 
inappropriate for Muhammadans to 
waik over the graves of, ii. 539; not 
allowed to visit a Muhammadan 
cemctery, ii. 539; represented in 
masquerades, see Masquerades. See 
Hebrews 

Jhering, R. von, i. 545 

Jibrïl, i. 50. See Sîdna Jqbrîl 

Jilâla, i. 177 , 182-184, 349 , “• 449 

Jilâli r-R6gi, i. 352 

Jinn ( jdnn), the eastern, i. 79,366-390; 
snakes regarded as, i. 368, 383 sq., 

ii. 351 sq. ; protection against, i. 
374 - 376 , n. 378 , 518, 53 °. 532 , 56° ; 
western influence upon the cult of 
thc, i. 378 sq.\ enchanlmcnt prac- 
tised by the aid of, i. 579 

Jnún, Chapter IV. i. 262-301 : their 
nature and doings; Chapler V. i. 
302-351 : prophylactic measurcs 
against, and rcmedies for troubles 
causedby; Chapter V. i. 351-365: 
in the service of men and saints; 
Chapter VI. i. 366-390 : the origin 
of beliefs and practdces relating to 
the; Chapter VII. i. 391 - 413 : 
individual spirits generally included 
among the; i. 26, 66, 72, 73, 78, 
85-88, 93 , 94 , 97 , Io 3 , i° 5 > I0 7 , 
rrz, 114, 115, 118, 130, 132, 138, 
162, 167, 188, 200, 204-209, an, 
212, 215, 218, 220, 222-224, 227, 
228, 231, 235, 237, 242, 243, 254, 
428, 435 , 438 , 441 , 442 , 464, 481, 
497 , 5 ° 3 , 5 ° 4 , 5 Si, 555 , 556 , 570, 
571, 580, 602-605, «• 4-7, 9, 11, 16, 
18, 23, 29, 32, 33, 42, 44, 60, 65, 66, 
69, 74 , 85, 9 °, 98 , 107, xi 5 , 117, 
118, 120, 122, 131, 163, 164, 168, 
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197, 217. 227, 228, 232-230, 238, 
239, 241-247, 249, 262, 280, 281, 
297» 3°2, 305, 309, 310, 319, 323, 
326, 328, 337-340, 342 , 344 , 348 - 
35 °, 369, 373 , 374 , 378 - 383 , 38 S- 
39 °, 393 - 395 , 399 , 426, 436, 444 , 
45 °, 451 , Si 8 , 519, S 2 S, S26, 530, 
538 , 545 , 547 , 55 °, 558 ; Muhara- 
madan, i. 73, 211, 212, 215, 220, 
228, 264, 267, 275, 284-289, 292, 
296, 300, 301, 306, 313 , 3 ï 5 , 352 , 
360, 361, 364, 389, S 5 S J?., cf. i. 367 ; 
Christian, i. 228, 264, 275, cf. i. 367 ; 
Jewish, i. 228, 264, 275, 280, 296, 
324, 360; pagan, i. 228, 264; the 
languagc of the, i. 264, 285, 329, 
3S4, ii. 553 ; saints or kings of the, 
see_/f»K saints or kings 
Job, ii. 397 
Joei, i. S 4 S 

Johnston, R. L. N., i. 179, 286, 604 
Joints, pain in the, i. 165 
Joseph, i. 142, ii, 240, 491 
Josephus, Flavius, ii. 431 
Jos/iua, i. 568 

Joumey, starting on a, i. 89, 95, 206, 
207, 223-225, 278, 410, 597 sff., ii. 
2, 4 , 5 , 7 , io, 12, 13, 15 - 17 , 28, 
30-32, 41-43, 45, 171, 321 - 323 , 327 , 
333» 336, 353 î means of securing 
a specdy or safc retum from a, i. 89, 
121, 173, 206, 210, 213, S94, S9Ö, 
«. 59 

Judge, the place where sentences are 
pronounced by the, i. 204, 238, ii. 12 
Judges, i. 489 

Jugglers, i, 362, 580, ii. 23, 340 
July, ii. 159 , 160, 206 
June, ii. 159 , 160, 182, 224. See Mid- 
summer 
Junipers, i. 8i 

Jupiter, Terminalis, i. 24; a protector 
of guests, i. 545 sq. 

Jûrf U-Jar, j- (rock on the Atlantic 
shore), i. 266, 289 
Juvenalis, D. J., i. 100 
A Jwim'a Dâr Twiläf (Andjra), i. 402 

Kabäbïsh, i. 471, ii. 41, 42, 401, 406, 
4i S. 49L 499, 5°o, 5° û J?- 
Kn'bah, thc, i. 38, 78, 137, 138, 151, 

ii- 465 

Käf dyäl'ain Daud, /• (Garbîya), i. 289 

— l-ihúdi (§ëfru), i. 72 

Kâfer mujdlled (kifer mújellitT), i. 509 


Kaffiya, or the I9th chapter of the 
Koran, i. 411 
Kalendae femineae, ü. 157 
ICalends of January, the Romnn fcast 
of the, ii. 153-156, 158, 173 
Kalimah, or creed, the, i. 63, 92, 106, 
108, 134, 207, 208, ii. 124, 226, 435, 
445 > 446 , 45 °, 456 , 490 , 5 ° 9 , 525 , 
528, 556 

Kälund, Kr., ii. 516 
Kamilaroi (New South Wales), i. 478 
Kampffmeyer, G., ii. 182 
Kârma Mûrsêfa (Dukkâla), i. 77 ' 
Kasteren, J. P. van, i, 438 
Kaustincn, J., i. 468 
Kazarow, G., ii. 154 
Keil, C. F., ii. 494 

Kerchiefs, i. 445, 520, 567, 594, ii. 98, 
99, 126, 343, 37 L 395 , 4 i 1, 421, 
426, 439 , 488 
Kerzaziyin, i. 182, 185 sq. 

Késkqs ( kiskäs), i. 403, 553, ii. 180 
Kessler, IC., ii. 93 sq. 

Këtl 9 änîyin, i. 182 sq. 

Keys, i. 589, 599 sq., ii. 29 
Kicking, ceremonial, i. 588 
Kidnapping a woman, i. 274, 534 
ICidneys, of the animal sacrificed at thc 
Grcat Feasl, ii. 62; of animals, ii. 
302, 363 sq. 

Kids, i. 202, ii. 175, 176, 300, 302, 
343 

Kif, or Indian hemp used for smoking, 

i. 212,238, ii. 323. Sce Smoking 
Killed, a person who I13.S becn, thc 

place of his death, i. 261, 277, 326, 
404, 505 , «• 548 - 550 , 558 sq .; the 
gravc of, i. 326, ii. 548-550, 558 sq .; 
the corpse of, ii. 10 ; mouming for, 
n. 441, 470, 472; martyrdom of, 
«■ 559 *q. 

Kings, holiness of ancient Berber, i. 
39; a parasol carried over the 
Assyrian and Persian, i. 257 
Kirâha ( karâha, korh), i. 212, ii. 345 
Kissing, i. 43, 63, 71, 74, 93, 96, 136, 
168, 169, 187, 197, 240, 284, 285, 
351, 522, 525, 541, 551, 552, 554, 

ii. 32, 36, 65, 96, 114, 126, 283, 345, 
348 , 377 ,388,403,425,435,442,461, 
49 L 5 t 5 , 521 , 558 

Klein, F. A., ii. 380, 385 
Klunzinger, C. B., i. 367, 368, 370, 
371 , 374 , 378, 379 , 387 , 388, 415, 
4 1 ®, 423 > 424 , 426, 444, ii. 315, 318, 
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377 , 380, 385, 390 , «2. 433 . 493 . 
498 . 508, 511 

Knife, charms writton on the blade of 
a, i, 210, 217; bread not to be cut 
with a, i. 252; the. used for 
slaughtering thc animal sacrifîced at 
the Great Feast, ii. 119, 122; the, 
used for cutting the navel-string of 
a new-born child, ii. 373, 382. See 
Clasp-knives, Daggers or knives 
Knots', i. 26, 27, 73, 88, 91, 112, 113, 
189, 408, 445 . 554 - 556 , 562, 572, 
576, 583, ii. 62, 233 
Koran , thc, the baraka of, i. 33, 45, 
46, 139, 238 sq., ii. 3 ; rccitations of 
or from, i. 45, 62, 92, 96, 112, 113, 

118, 121, 123-125, 128, 139, 155, 
156, 168, 171, 174, 175, 180, 183, 
184, 189, 192, 206-208, 214, 227, 
231, 256, 268, 288, 300, 311, 312, 
316-318, 327, 350, 353, 355, 359, 
360, 375 , 394 , 4 ° 7 , 4 io, 444 , 487, 
488, 526, 531, 557, 567, 601, ii. 11, 
12,20,80, 95 , 97 , 233 ,252, 256,257, 
259, 261, 263, 273, 348, 414, 429, 
434 , 449 - 451 , 453, 454, 458 , 461, 
466, 468, 474-482, 484, 486-490, 
501, 502, 509, 510, 525, 526, 528, 
529, 555J quoted, i. 72, 91, 92, 
102-104, 114, 116, ng, 126, 135, 
138, 142, 153, 186, 238, 369, 373, 
374 , 382, 387 , 4 ° 7 , 412, 4 ï 3 , 476 , 
542 , 579 , ü- 34 . 46 , 74 , 92, 93 . 96, 
176 , 313, 362, 465, 534 , 542 , 560; 
charms coptaining words of, i. 129, 
130, 145, Hö, 208-216, 218, 275, 
315 , 327 - 329 , 354 , 355 - 361, 406, 
444 , 445 , 464, 465 , 474 , 572, ii. 125, 
179, 260, 261, 302, 318, 319, 327, 
328, 344, 556; sent down to the 
Prophet, i. 133, ii. 96; a copy of, 
used as ft charm, i. 312, ii. 399; a 
jpm connected with every verse of, 
j. 354; defiled by would-be jugglers, 
i. 362; swearing on, i. 493, 512 sq. ; 
covenanting performed over, i. 566 

Kordofan, i. 93, 400, 420, 543, ii. 315, 
416,432, 493 
Koreish, ii. 93 
Krâma, i. 349 
— tä‘t l-jeddän , ii. 224 
Krauss, F. S., i. 547 
Krcmer, Alfrcd von, i. 39, 75, 78, 115, 

119, 126, 135, 257, 366-368, 370, 
371 , 374 , 375 , 383, 399-401, 408, 


413, 421, 427, 431, 439, 445, 473, 
542, 544 sq., ii. 3, 55, 57, 493 
Kristcnscn, K. T., ii, 515 
Kunz, G. F., i. 439, 441 
Kunzc, Friedrich, i. 596 
Kumai (Gippsland), i. 478 
Kúsksû. See Siksû 

— l-mldzmïn, ii. 475 
Kutubîya, the (Marrúksh), i. 396 

Lactantius, L. C. F., i. 40 
Ladles or spoons, i. 251, 332, 598, ii. 
59, 223, 258, 259, 265-271, 273, 319, 
379 

Lülid, ii. 458, 459, 461, 485, 488, 489, 
529 , 544 

Lâ^iftl or LJjiâl, i. 404, ii. 444, 445, 

526, 527, 549 ." 

L'äin sshon (Ait Warâin), i. 85 

— ( L‘ain) Uglu (Aglu), i. 87 
Lake, a holy, i. 66 

— Tritonis, i. 91, ii. 272 

Lâlla, the use of the term, i. 36, 47, 

ü. 403 

Lftlla ‘Äiäa, i. 293 

— ‘ÄwiS, i. 154 sq. 

— ‘Äzîza Buhû (Islcsdwan), i. 194 

— ]?är 1 -hümra. Sea Dâr 1 -hâmra. 

— Fâtna Ümmû (Dukkâla), i. 166 

— Grîba (Fez), i. 46 

— plâjja (Ait Brâyim), i. 82 

— (Lällâ) Hsna (Hâlja), i. 59 

— a " fl J|ma‘, i. 50 

— Jâma‘ z-Zârqa (Mequinez), i. 496 

— Jebrîn, i, 50 

— Jmîla, i. 293, 364 

— li Jwim'a Dâr Twîlâä, i. 402 

— Ménni, i. 99,101, 502 

— Mîra, i. 293, 310, 344, 350 

— Mîra l-'Arbîya, i. 283 

— (Lâlla) n-Nâ^la (Dukkâla), i. 50 

— Nfîsa (§ëfru), i. 60 

— Rabë'a, i. 183 

— Râhma u Mûsa (Hldha), i. 69 

— Rähma Yusf (Masst), i. 44, 255, 
554 sq. 

— Rjjtma (Dukkâla), i. 50 

— Rqêya bent 8 Bâl 1 -IIämar (Säfru), 
i. 85 

— Rqîya, i. 293, 332 

— i-Sâfia (Tangier), i. 165 

— T 8 abakîyut a (Demnal), i. 66, 339 

— Tn'büllat (Aglu), i. 69 

— Tâkërkust (Ait Wauzgit), i. 64, 86, 
195, 229, ii. 264 
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Lâlla Tamjlújt (Unzûtftj i. 81 sq., 
n. 57 

— Taqq&ndut (Hajia). See Imi n 
Taqqindut 

— Tïgmâmmas (Uâha), i. 498 

— Tïgnûgi (Hâ$a), i. J9 

— T 8 uglhäir (Demnat), i. 81 

— z-Zahhâja (Andjra), i. 68 
Lâma or Idmma, i. 175, 341, 349 
La Martiniêre, H. M. P. de, i. IJ 
Lambs, i. 221, 589, 390 sg., ii. 176, 

181, 207, 284, 299-301, 343, 5° 8 
Lameness, i. 231, 273, 497, 500 
Lamps, i. 205, 258, 285, 300, 304, 305, 
338 , 359 , 453 , 465 , 5 ° 4 , 5 ° 8 . 594 , 
ü. 24 , 33 , 45 L 5 io 

Landtman, Gunnar, i. 431, 433, ii. 253 
Lanc, E. W., i. 39, 45, 47, 48, 104, 
108, 109, 113, 114, 118, 119, 135, 

139, HL 153, ï 68 , 169, 174, î75, 

225 , 356 , 366, 367, 369 , 37 L 372 , 

374-376, 378, 387, 399, 413, 418, 
422, 426, 428-432, 444, 542, J79, ii. 
6, 41, 42, 44-46, 61, 78, 90, 97, 205, 
304, 361, 362, 378, 380, 382, 390, 

397 , 398 , 408, 414, 415 , 432 , 49 L 

493 - 497 , 501, 5 ° 2 , 5 ° 4 , 508, 511, 
512, 528, J33, 536, 551 
Lane-Poole, Slanley, ii. 6, 428 
Language, spoken in Morocco, i. pp. 
ix-xi, 1-4, ii. 161, 163, 205; of the 
angels, i. 45; of the jnûn, i. 264, 
285, 3 ? 9 , 354 , ü. 553 
Laoust, Ëmile, i. 4,92, 101, 40J, ii. 40, 
41, 43, 44, 64, 65, 69, 71, 73, 79, 

83-85, 131» 146-148, 151-153, 156, 

159, x6i, 162, 165, 166, 168, 171, 

186, 187, 199, 201, 202, 208, 209, 

222, 224, 225, 227, 228, 231, 232, 

242, 247-249, 258, 267, 269-271, 
275-278, 295,311, 37 i. 48 i 
Ldgma, or distortion of the face, i. 

165 

Larches, i. 77 _ 

Larders, i. 232 
Varf, ii. 411. See 'Orf 
Larks. See Crested larks 
Larvae, ii. 124 

Ldtyäfi, i. 66, 86, 110, 263, 285, 
287 sg. See Ryä\i, li- {lâ-) 

Larynx. See Throat 
Lasch, Richard, i. 115, 514 
Lä’Sôr. See 'Sör, lä- ( la -) 

Lassy, Ivar, i. 143, ii. 71, 72, 80, 206 
Last, the, portion of food in a dish, i. 

VOL, II 


ro6, 197, S 4 1 ,‘ sheaf, i. 106, 252, 
ii. 225-227, 2S3 
Lather of a horse, ii. 286, 355 
Laughing, i. 244, 356 sq., ii. 53, 384, 
5*7 

Laurels, i. 108, 237, 441, ii. 166 
Lavandula stoechas. See Sendgúra 
Lavender, i. 110, 248 
Lawrence, R. M., i. 141, 143, 225, 
463, ü. 35 

Lawson, J. C., i. 431, 433, 468, 471 
Layard, A. H., i. 257, 490, 544 
Lbäb, ii. 403 sq. 

Lea, H. C., i. 514 
Lead, euphemistic name for, ii. 28 
Leaning one's hcad against one’s haiid, 
i. 603 

Leared, Arthur, ii. 318, 346 sq. 
Leave-taking, ii. 296 sq. 

Leaving a room, shrine, or mosque, i. 
206 

— something behind, ii. 32 
Lebanon, i. 367, 41S, 418, 419, 439 » 

440, 443 , 463, 471 , 473 , ü- 33 
Lees, G. RobinBon, i. 48, 75, 192, 208, 
2to, 367, 369, 371 , 374 , 376 , 415 , 
418, 419, 4 * 9 , 43 *, 440 , 44 *. 47 o, 
542 , 544 , 545 , 549 , "• * 53 , 3S0, 397 , 
432 , 493 - 495 , 502, 551 
Lefibure, E,, i. 356 
Left ear, the, i. 95, 306, 598 

— eye, the, i. 357 

— foot, the, i. 372, ii. 382 sq. 

— hand, the, rites performed with, i. 
88, 112, 341, 357, 359 , 434 , 458 , 
509 , 555 , 599 , ü' H, 15, * 37 , 445 ; 
eating with, i. 272 ; rings worn on 
fingers of, i. 306, 352, 441 

— -handed persons, i. 95, 112, ii. 14, 
108 

— side, the, i. 306, ii. 14, 35, 36, 55 

— slipper, the, i. 597 

Legs, eating with outstretched, i. 603; 
of the animal sacrificed when a 
child is named, ii. 394 sq.; of the 
animai sacrificed at the Great Feast, 
ü. 395 

Lêhdît, meaning of the term, i. 529 sq. 
Leist, B. W., i. 545 sq. 

Lemon trees and lemons, ii. 23, 185 
Lempriëre, William, ii. 539 
Lending wives lo guests, i. 538 sq. 
Lennep. See Van-Lennep 
Lentils, ii. 166, 208 sq. 

Lentisks, i, m, 325, ii. 185, 422 
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Leo Africanus, i. 6, 13, 14, 39, 44, 45, 
m, 131, 132, 3J5, 579, 601, ii. 156 , 
173 ,184,350,378,417,438. 474 ,48S 
Leopards, i. 463, ii. 316 
Lepeis and leprosy, i. 87,484, 486, 497, 
499 , ü. 44 

Lerchundi, José, i. 117 
Lesser Bear, the, i. 143 
Letourneux, A,, i. 514, 543, ii. 217, 
397 , 431 , 492 , 504 , S° 8 
Letters of the Arabic alphabet, 
numcrical values given to the, i. 
144; written without vowel signs, i. 
217; without diacritical points, L 
217, 328, ü. 260 sq. ; charms written 
with disjointed, i. 217, ii. 260 sq. 
Leucoma, i. 130, ii. 18, 191, 294, 332 
Lévi-Provengal, Evariste, i. ifio, ii. 

164, 168, 173, 180, 183, 192, 194 
Levirate, i. 535 
Levifes, ii. 253 
Leviticus, ii. 253 
Lgöl, i. 398 
Liâli, the, ii. 160 

Liars, patron saint of the, i. 181; in a 
rite intended to raise the wind, ii. 
231, 232, 280 
Liber aggregationis, i. 30 
Libidinousness, charms against, i. 212 
Libyan Desert, the, i. 48, 191, 192, 
543, ü. 380, 431, 492, 493 , 5 ° 2 , 5 ° 7 , 
514 

Libyans, i. 14, 78, 91, 100, 120, 122, 
126, 451, 452, 514, 563, ii. 204, 
269, 272, 313, 430 

Lice, i. 105, 112, 238, 239, 258, 443, 
ii. 50, 68, 171, 191, 360 sg. 

Liddell, H. G., i. 27 
Light, strange phenomena of, i, 124, 
161, 162, 270, 369, ii. 548 ; striking 
a, i. 295; extinguishing a, i. 295, 
312, ii. 29 ; a protection against 
jnän, i. 300, 302, 305, ii. 66, 385,436, 
445 , 451 , 5 2Ö > cf- fi- S 1 5 *?• i moths 
fluttering about a, ii. 359 
Lighting- a candle or lamp, i. 295, ii. 33 
Lightning, i. 118, 289 
Lïil' ’äfjira, Chapter XIII, ii. 58-86 
passim 

— 1 -qadr , i. 133, 22 8, 3 °i- 3 ° 3 , 3°8, 
314, 495, ii. 96-9S, 228, 535 

— S-Sa'dla, ii. 65 

— l-wqlidqmya, ii. 464 

— l-wg&dpniya f där l-mîyit', ii. 470 
Lintels, i. 315, 317 sq., ii. 122 


Lions, i. 368,463, ii. 50, 315, 316, 318 
Liorel, Jules, ii. 504, 508 
Lip, persons having a sore undcr, ii. 13 
Lips, itching of the, ii. 36; smeared 
with cow-dung, ii. 102. AeeWalnut 
root or bark 
Lissauer, A., i. 15 sq. 

Littlc Feast, the, i. 50, 133, 175, 254, 
374, 494 *?„ «• roe-ios, 131, 142, 
146, 147, 406, 420, 483 
Liver, thc, of the animal sacrifîced at 
the Great Feast, i. 234 sq., ii. 63, 
110, 120, 121, 129; of the animal 
sacrificed when a child is named, 

ii. 389-394 

— complaints, i. 201 sq. 

Livers of animals, i. 316, ii. 288, 292, 
298, 301, 302, 310, 3 r 3 , 318-320, 
3 2 5 , 3 2 7 > 332 
Livius, Titus, i. 545 
Lizards, i. 368, ii. 347 
Lmûbit, or the feast of a saint, i. 175 
Löbel, D. Th., ii. 45 
Loclrcd doors, opening of, i. 207 
Locusts, i. 93, ii. 9, 35 «, 359 , 3 6z 
Loir, A., ii. 431, 432 , 491 , 494 , 531 
Looking behind, i. 272, 283, 331, 333, 
336 , 340 , 34 L 4 W, ü. 555 

-glasses, i. 214, 272, 370, 445, ii. 

274, 278, 334, 381 sq. 

Losing a thing, i. 370, 408, 411, 608 
Lotus trees, i. 76, 553, ii. 378, 461 

— -motivcs, supposed, i. 469, 474 
Love, means of exciting a person’s, i. 

126, 127, 129, 212, 213, 361, 577 sq., 
ü. 327, 339 sq .; of putting a stop 
to or preventing, i. 574 sq., ii. 321, 
555 

Lucanus, M. A., ii. 354 

Ludan of Samosata, ii. 503, 515, 517 

Lumbago, i. 370 

Lumps on the face and body, ii. 363 
Lunatics, i. 47-49, 370, 389, ii. 272, 
273,- 330. See Madness 
Lungs, of the animal sacrificed at the 
Great Feast, ii. 62, 120 sg .; of 
hares, ii. 327; of the animal 
sacrifîced when a child is named, 
ii, 392, 394, 396 
Lupercalia, ii. 154 sq. 

Luschan, Felix von, i. 474 

Lwêha, i. 44S 

Lyäzämîyin, i. 157 

Lydus, Joannes, ii. 155 

Lying, bad fdl, ii. 13 ; an infringe- 
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mcnl of the fast of Ramadän, ii. 92 ; 
in a rite intended to raise the wind, 
ii. 231, 232, 280. See Liars 
Lyon, G. F., i. 430, 470, ii. 306 

Mä'dmmrïn , families of, i. 41 
MacCulloch, J. A,, i. 469 sq., ii. 352 
Macedonia, i. 415, 43 1 , 435 , 443 , 463 
Maciver. See Randall-Macivcr 
Maclagan, R. C., i. 418, 425, 433, 477 
Macrobius, i. 122 

Madncss, i. 173, 231, 271, 336, 361, 
37 °, 3 %, 389 , 392 , 393 , 398 , 405 , 
481, 516, 561, ii. 318, 331, 367, 555* 
See Lunatics 

“ Magic ”, meaning of the term, i. 
17-34 î " natural ”, i. 20, 30; 
“ sympathetic ”, i. 20: “ homoeo- 
pathic” or “imitative”, i. 20, 31; 
“ contagious ”, i. 20 
Magic, the relationship betwocn re- 
ligion and, i. 17-34; medimval 
conceptions of, i. 19, 20, 29 sq. ; 
strangers versed in, i. 539 

— causation and prognostication, the 
relation betwecn, ii. 1-3, 129 

Magicians, i. 359, 362-364, 378 sq. 
Mafi/tbba ( mfiébba ), i. 2x2, 213, 361, 
577 sq. 

Mahadeva Sastriar, E. N., i. 436 
MahlÔ', i. 276 

Mäb-r&b, i, 495, ii. 97, 112 sq. 

Mdhxcn, /-, i. 357 

Mahe, i. 134, 339, ii. 42, 173, 192, 
193, Ï9Ô, 209, 212, 351 
Malaria, i. 79, 84, 165. See Fever 
Malay Archipelago, natives of thc, i. 
478, 5x4, «■ 275 , 499 , 537 

— Peninsula, Muhammadans of the, 
i. 115, 418, ii. 491, 499, 509 

Mälik, ii. 361 

Mälikï sect, the, i. 8, ii. 361 
Malinowski, B,, i. 21 
Mallets, ii. 231, 282 
Maliows, ii. 288 
Malta, ii. 505 

Maltzan, Heinrich von, i. 48, ii. 432 
Mamurius Veturius, ii. 155 
Mänâiil (sing. mcnela), names of the, 
ü. 159 sq. 

Mandolines, ii. 81 
Manichaeans, ii. 93 sq. 

Mannhardt, Wiihelm, ii. 155,199,201- 
203, 252 

Manslaycrs, i. 237, 261, 276, 277, 326, 


488,525,526,530-532,579, ii. 10-12, 
118, 119, 180, 181, 304, 404 
Mânfa, ii. 223, 224, 268 
Manti, The Zaws of, i, 546-548 
Maori, i. 478 

Maqäm (mqäm ), meaning of thc term, 
i. 60 sq. 

Múqta', 1 - (cave outsidc Fez), i. 73, 
283-285, 338, 358 
Md'räj, ii. 89 
Marjais, Georges, i. 6, X2 
Marsais, W., i. 186, 240, 504, 550, ii. 

3, 26, iii, 161, 182, 209, 330, 408 
March, i. 176, ii. 93, 94,147,155, 157, 
159, 160, 162, 164, 174, 175, 177, 
300 

“ Mare of thc graveyards, the ”, i. 
405 sq. 

MaretL, R. R., i. 27, 29 
Märf-üda dy&U s-sîyid, /-, meaning of 
the term, i. 174 
Margoliouth, D. S., ii. 432 sq. 
Marindin, G. E., i. 583, ii. 154, 515 
Maijoram, ii. 383 
M&rka' (mdrkah ), i. 61, ii. 161 
Market-placcs and markels, i. 197, 
229, 242, 265, 268-270, 277, 279, 
298, 305 , 3 «. 3 Z 3 » 333 - 335 . 343 . 
354 , 357 , 364, 403 , 426, 434 , 43 «, 
497 , 503, 5 i 5 , 5 2 5 > 526 , 533 , 536 , 
537 , 565 «?■, «■ 12, i 7 , 32,190, 285, 
292, 482 

Marmol Caravajal, Luys dcl, i. 6 
Marno, Ernst, i. 208, 210 
Maronites, i. 91, ii. 505 
Marquardl, J., i. 583, ii. 155, 157, 513 
Marriage, a good thing and a religious 
duty, i. 46,47,407, ii. 9, 538 ; means 
of bringing about a, i. 66, 79, 81, 
89, 164, 204, 205, 294, 361, 362, 
364, 365, 434, 533-535, 55°, 600, ii. 
67 , 194 , 195 , 338 , 379 , 557 ; d *ys 
for contracting or celebrating a, i. 79, 
133, 225, ii. 40, 41, 43 sq. ; between 
cousins, i. 164 ; means of prevcnting 
the consummation of a, i. 204, 368, 
572-574, ii, 125, 556; practices 
supposed to prevent the conclusion 
of a, i. 220, 574, 575, 580, 595, ii. 
194, 220, 243, 343, 402, 544, 552, 
555 s 9‘ > days unsuitable for 

celebrating a, i. 255, ii. 42, 46; 
between a man and a j/nnîya, i. 
266, 267, 366, 384; means of 
facilitating the consummation of a, 
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i. 573. 581-583, ü. 22, 311, 324, 557 ; 
prevented by bad fäl, ü. 31; pro- 
hibited to widows for a certain 
poriod, ii. 473, 507. See Bride- 
grooms, Brides. Weddings 
Married only once, persons who have, 
>• 33°, 357. 584, 588, ii. 121 
Marrow-bones, ii. 364 
Marsi, ii. 354 
Mdrstân, i. 48, ii. 444 
Martha, Julcs, i. 468, 471 
Martyrdom, various kinds of, ii. 559 sg, 
Märyâli (meryîSh), i. 276 
Masai (East Africa), i. 478, 550 
Mäsbahîyin, i. 157, 240 
Maspcro, G., i. 100 
Masquerades, North African, i. 110, ii. 
80-S6, 133-158, i6r, 172 sq. See 
Camivals 

Masquerading, rain-making by, ii. 

258, 261, 262, 265, 271 
Masqueray, E., ii. 161, 168 
Masst, the saints of, i. 190 
Mastic, i. 111, 309, 310, 338, 346, ii. 

383 

Masubori (Hausaland), i. 379 
Mâfa, i. 231 sq., ii. 221-224 
Matchcs, i. 94, 602 sq., ii, 487 
Mathuisieulx, H. M. de, ii. 263 
Mafmur or mäfmûra. See Granarics 
Matrilineal descent, i. 216 
Matronalia, ii. 157 

Mats, of saints, i. 64, 558; used in 
‘ör-making, i. 523 sq. • in witch- 
craft, i. J75, 578 sq.; brought from 
a mosque in the case of a death, ii. 
468, 469, 540 
Matthews, Ä. N., ii. 408 
Mattresses, i-,602 sq., ii. 436, 468, 540 
Mauchamp, Emile, ii. 372 
Mauretania, i. 39, 40, 84, 122, 123, 
5 H 

Mauss, Marcel, i. 28 

May, i. 595, ü. 147, 159,160, 177, 180, 

221, 224. See Müt l-ard 
Meakin, Budgett, i. 13, 14, 37, 38, 

45, 48, 66, 396, 538, ii. 91, 153, 190, 

222, 223, 330, 346, 356, 417, 456, 
478 

Meal, a common, covenantiiig by 
means of, i. 525, 540, 567-569; 
oaths sworn by food partaken of at, 
i. 568 

Meals, remains of, i. 42 ; at New 
Year’s tide, i. 132, 133, 592, ii. 


162-168 ; supposcd to incrense the 
supply of food, i. 202, 591 sq,, see 
infra ; connectcd with the first 
churning of thc year, i. 245-247 ; 
with the sewing of tents, i. 591 sq. ; 
at Midsummer, i. 592, ii. 192-194; 
connected with ploughing, i. 592, 
ii. 210-217, 220; at ‘äSâra, ii. 6t- 
64; at the múlúd, ii. 88; at thc 
Greal Feast, ii. 115, 137 ; on the 
threshing-fioor, ii. 193, 228, 234-237, 
241; connected with rcaping, ii. 
224 sq.; with a death, ii. 248, 438, 
45 °, 453 , 454 , 462, 466-468, 470, 
475 - 479 , 482, 484, 5°2, 503, 508- 
510, 5 i 3 , 5 i 5 , 5 * 6 , 533 , 534 , 536 , 
546; afler the sowing of maize or 
durra, ii. 251; connected with the 
sowing of beans, ii. 251; with rain- 
making, ii. 257, 259, 260, 263, 266, 
267, 273 ; with thc birth of a malc 
foal or n calf, ii. 283, 292, 343 ; 
with the buying of animals, ii. 284 
sq. ; with the slaughter of an ox or 
a cow, ii. 293 ; with the shearing of 
sheep, ii. 300 sq. ; of huntsmen, ii. 
365-367; connccted with target- 
practice, ii. 369; with childbirth, 
ii. 376 sg .; with the naming of a 
chüd, ii. 387-396; with the first 
shaving of a child, ii. 408,410; with 
circumcision, ii. 419, 421-424, 426- 
429; with funerals arranged in 
advance, ii. 486-488; partaken of 
in mosques, see Mosques; at 
saint-shrines, see Saint-shrines 

Measles, i. 271 

Measures of (dead) bodies, ii. 460,488, 
532 , 546 

Meat, polluting, i. 239; hauntcd, i. 
273 ,. 277 - 279 , 303 - 305 , 312, 324; 
offering of, i. 279, 426; oaths sworn 
hy, i. 503 ; offected by contact with 
manslayers, ii. 10-12; dreaming 
of, ii. 47, 51; obligatory to eat, ii. 
96 sq. ; children enterlained with, 
when an animal is bought, ii. 285; 
not to be bought at the same time 
as a cow, ii. 292 

Mecca, i. 38, 78, 136-138, 149-151, 
37 °, 372 , 379 , 38 i, 400, 402, 415, 
432, ii. 34, 110, 114, 43 L 432 , 492 , 
493 , 495 , 497 , 5 °i, 502, 504, 507- 
509; the Shereef of, i. 257; thc 
direction of, see Qdbla ; the pilgrim- 
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agc to, sre Piigiimage. Scc Ka'bah, 
Zcmzem 

Medina, i. 136-138, ii. 497 
Meditcrianeiui culture, an ancient, i. 

I 4 i I 5 > 476 J 7 ., ii. 158) 204, 252, 
253 , 5 ° 4 . 5 ° 5 . 5t6 
— race, the, i. 13 
Mehlis, C., i. 16 
Mejdûb (majdûb ), i. 48, 49, 159 
Mejnân, i. 48, 276 

Mela, Pomponius, i. 78, 84, 122, ii. 

57 . 272, S 5 I 
Melons, ii. 193 
Memlûk , i. 276 

Memory, means o£ making schoolboys 
apt to learn or of strengthening 
their, i. 117,197,198, 200, 213, 214, 
600, ii. 22, 125, 178, 179, 325, 339; 
causes of indocility or weakcning 
of the, i. 238, 256, 280, ii. 243, 244, 
288, 294, 485, S°i 
Menslruation. See Blood 
Mercier, Gustave, ii. 161 
Merker, M., i. «0 
Merra, i, 391 
MerriU, Selah, i. 562 
MeS'âf, i. 273, 276, 326, 330 
Meshûn, i. 276 
Mesopotamia, i. 440, ii. 379 
Metäwile, ii. 19, 333 
Meteorites, i. 78 
Meyer, Hans, i. 83, 122 
Mézrag, i, 537 
Mêzwqr, i. 169 sq, 

Mgéllëd, ii. 381 

Mfrdlbal, i. 48 
Mbdmmed, the name, ii. 407 
Mhdmmsa , amulet called, i. 448, 450 
Mice, ii. 327 

Michaux-Bellaire, E., i. 425, ii'. 379, 
385, 417, 418, 437, 447, 450, 451, 
453 . 455 . 475 

Midsummer, i. 88, 109, 110, 132, 176, 
234 . 24°. 327 . 393 . 434 . 438 , 441 - 
444 , 57 !, 592 . ü. 121, 148, 171, 179, 
182-S06, 228, 229, 294, 299, 312, 
35 « 

Midwives, ii. 371-373, 376, 378, 381, 
383-385. 388 - 397 , 443 
Mïkä'ïl, i. 411 

Milk, ii. 295-397; the baraka of, i. 
102, 103, 221, ii. 3, 18, 207 ; offered 
to dead soints, i. 169 ; offered to or 
sprinkled on a bride, i. 198, ii. 8, 
19, 293 sq.; blowing on, i. 198, 


203, 236 sq., ii. 297; practiccs 
mlended to increase thc supply of, 

i. 199. 247 , 59 1 . ü- 165. 343 ; u&cd 
as a romedy, i. 203, ii. 18, 297, 303, 
3S7; qazqûza in, i. 221 ; offering 

of, i. 223, 243. 244, 426, 427, 54 °, 

ii. 19, 41 ; sometimes aifected by 
prayer, i. 227 ; affected by smoking 
tobacco or kïf, i. 238; not to bc 
pourcd out on a road, i. 240; 
exposed to and protccted agoinst 
cvil infiuences, i. 243-247, 248, 421, 
423, ii. 170, 339; sale of, i. 244; 
fresh, not to be laken into a mosque, 
i. 256; if boiling over into the fire, 
i. 258; spirits fond of, i. 270, 377, 
406; used in rites connected with 
the jnün, i. 318, 320, 322, 346, 347, 
351, 381; oaths sworn by, i. 503 i 
guests received with, i. 540, ii. 296 ; 
in betiothal rites, ii. 18 sq. ; as a 
means of bcncfiting acwly bought 
animals, ii. 19, 285 sq.\ prog- 
nostication relaling to, ii. 128, 164; 
robbing people of thcir, ii. 170; 
made scarcc by a thunderstorm in 
i'ldiyqn, ii. 176; uscd in practices 
intended to destroy the bgs, ii. 180, 
296; in a ritc intended to cause 
prospcrity, ii. 194; given to the 
ploughman, ii. 219 sq. ; given to 
sehoolboys praying for rain, ii. 261; 
applicd to the animal ridden by a 
bride, ü. 296; a newly married 
couple receivcd by the wife’s mother 
with, ii. 296 ; offered or applied to 
pilgrims or their animala, ii. 296 sq.; 
made scarce by a lortoisc, ii. 343. 
See Biestings, Buttermilk 

—, curdled, i, 102, ii. 295; sour, i, 
102, 237, 245, 5 ° 3 . «. 13 °. 18° 

—, of a donkey, ii. 288; of n bitch, ii. 

307 ; of a woman, see Breast 
Milking, unclean women prohibited 
from, i. 232 

Milky Way, the, i. 130 sq. 

Mills, i. 204, 282, 321. See Hand- 
mills 

Millstones, i. 289 
Mimosa, i. 373 
Mîmün, i. 391 
Minä (Muna), i. 412, ii. Iio 
Mint, ii, 383, 480 

Miracles; worked by saints, i. 148-168 
Miscarriage, i. 271 
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Misers. See Niggards 
Mishkät, i. 99, ioi, 104, 123, 135, 
136, 139 . 141. 237 . 368 , 374 . 4 q 8 . 
409. 433 . 463 , 476, ii. 2, 3 . 16, 35, 
44. 55. 74. 92, 96, 105, 109, 120, 
151, 152, 304, 351, 352, 361, 362, 
397 , 408 , 4 * 4 , 49 °, 492 , 494 - 498 , 
501, 503, 504, 506, 507, 511, 519, 
S 2 ^, 534 , 538 , 560 
Mislaying a thing, i. 411 
Mitford, Bertram, i. 478 
Moab, i. 58, 61, 75 , i°8, 122, 125, 
225, 368, 369, 371 - 374 , 37 ö, 399 , 
418, 429, 432, 470, 542, 562, ii. 46, 
175 , 269, 415, 432, 491 - 493 , 495 , 
498-500, 502, 508, 509, 511, 513, 
518, 521, 527, 535, 551 sq. 

Mockery, i. 362, ii. 149, 153 
Mock-sultan, i. 176, ii. 153 sq. 
Mommsen, Theodor, i. 16 
Monchicourt, Ch., ii. 26, 58, 64, 71» 
74, 76-78, 84, 85, 306, 313, 351 
Monday, i. 174, 176, 215, 275, 285, 
287, ii. 41-43, 89, 209, 210, 224, 
229, 399 , 42 i, 423,481, 511, 536 
Money, offered to saints, i. 63, 64, 80, 
87, 90, 91, 166, 168-174, 180, 185- 
187, I 9 L 552 , 557 ; to the sea, i. 
90 ; lending, changing, or receiving, 
i. 94, 206, 298 ; putting it into one’s 
bag, i. 94, 206, 298; given to 
doctors, i. 155 sq., cf. i. 205; 
taking it in one’s hand, i. 206; 
buried in the ground, i. 211, 289, 
290, 3 ° 4 , 3 ° 5 . 3 ° 7 , 3 ° 8 , 3 H, 313 , 
315 , 359 , 37 i, 379 , ü. 69, 247, 288, 
308, 309, 339; given to the writer 
of a charm, i. 218, 355 ; name 
given it by the jnûn, i. 264; charm 
protecting it when carried in a bag, 
i. 307 ; offered to jnün, i. 331 ; to a 
£a»M»û,i.335; in certain riles, i. 357, 
402 ; offered as ‘är, i. 532, 536; 
taking it oul of one’s bag, ii. 32; 
dreaming of, ii. 54; given to the 
mother of a new-bom babe, ii. 376, 
381, 39 °, 392 , 393 , 395 , 396 , 4°2; 
by the father of a new-bom child 
to the first person congratulating 
him, ii. 378; given in conncction 
with the first shaving of a child, ii. 
408-411; in connection with circum- 
cision, ii. 419, 420, 422-426, 428 sq.; 
to scribes and certain other'persons 
at funerais, ii. 455, 463, 464, 466, 


488; to poor pcoplc al gravcs, ii. 
462, 481, 483, 484, 502 ; carned by 
a person who arranges his funeral 
in advance, ii. 487 sq. See £§b 
älldh, Coins 
Monkeys, i. 368, ii. 315 
Montelius, Oscar, i. 451 
Montet, Édouard, i. 182 
Months of the solar year, names of 
the, ii. 159 

Moon, the, i. 119, 124-128, 143, 153, 
209, 217, 249, ii. 21, 42, 46, 328, 
553 s 9 -; eclipses of, i. 123, 128, 
ii. 94 

“ Moors ”, meaning of the term, i. 4 
Morand, Marcel, ii. 495 
Mornand, Félix, i. 543 
Morning, acts or cvents in the, i. 223, 
244, 249, 250, 268, 269, 278, 403, 
419, 421, 485, 585, 597 sq., ii. 5, 7, 
n-16, 19, 21, 27-33, 37. 41. 69. 
70, 298. See Daybreak, Sunrise 
Mortars, wooden, i. 596 
Mosques, personified as saints, i. 50, 
402, 495 sq.; altached to saint- 
shrincs, i. 52 sq.; the baraka of, i. 
204, 205, 402 sq. ; cntering or 
leaving, i. 206; menstruous womcn 
prohibited from visiting, i. 230; 
sexual inlercourse prohibited in, i. 
230 sq. ; sexually undcan in- 
dividuals prohibited from entering, 
i. 231, 296; excremental impurity 
prohibited in, i. 234, 281; man- 
slayers prohibited from cntering, i. 
237, ii. 11; slippers removed before 
entering, i. 241, 242, 410; fresh 
milk not to be taken into, i. 256; 
circumambuiation of, i. 323, 324, 
402, ii. 7, 8, 257, 265; defiled by 
would-be jugglers, i. 362; oaths 
taken at, i. 492, 495, 496, 506, 512 
sq.; 'är performed at, i. 523, 524, 
528, 53 U 532 , 534 , 535 , 594 ; 
strangers entertained in, i. 537 sq. ; 
asylums for refugees, i. 561, 563; 
meals portaken of in, i. 592, ii. 62, 
63, 95 - 97 , i°z, i° 4 , 112, 162, 173, 
174 , 194 , 2 ïi, 215, 216, 259, 293, 
365, 366, 376, 389, 391, 467, 468, 
47 °, 475 , 476 , 479 ; whistling in, ii. 
34; illumination of, ii. 67, 87, 97; 
njâfar attached to, ii. 91; rain- 
making at, ii. 259-261, 264-266; 
rain falling on a Friday on flags of 
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ii. 264; dogs prohibitcrl from 
cntering, ii. 304 ; utiliscd to promotc 
a woman’s dclivery, ii. 372; dead 
persons somotimes washed in, ii. 
444; vesscls used for washing a 
dead body deposited in, ii. 447; 
mortuary chapels attachcd to, ii. 
456, 457, 529; mats brought from, 
ii. 468, 469, 54 ° 

Mother, ritual use of the namc of a 
person’s, i. 121, 129, 144, 216, 337, 
ii. 119, 120, 387, 388, 465, 555; the 
curse of a, i. 489 ; oaths sworn by 
one’s, i. 499 sg .; a girl may only in 
certain cases be named after her, 
ii. 405 ; the milk of a, see Breast. 
See Childbirth and ncw-born chil- 
dren, Parents 

— of peati, i. 439, ii. 419 
Mother’s brôther, euphemistic tcrm for 

the, ii. 29; circumcision arrangcd 
by the, ii. 420, 428 

— falher, a first-born child dressed in 
clothes sent by its, ii. 388; a boy 
named after his, ii, 405 

— mother, a girl namcd aftcr her, ii. 
405 sq. 

Mothers, young, meeting each olhcr, 

i. 256, ii. 399 
Moths, ii. 16, 359 
Mouëtte, Germain, i. 48, ii, 417 
Mouliéras, Auguste, i. 14, 64, 238, ii. 
142, 147, 148, 255, 313, 418, 430 , 
481 

Mountains, holy, i 44, 45, 62, 80-83 » 
haunted, i. 282, 283, 371, 372, 377 
Mouming rites, Chapters XX. and 
XXI. ii. 434-560 passim ; observed 
in the month of the 'Âäûr, ii. 76-80 
Moustache, itching of the, ii. 36 
Mouth, a wry, i. 299 ; the evil, i. 416- 
4!9i 43°> 477! closing a dead or 
dying person’s, ü. 435, 491, 539 
Movemenls, violent, ii. 223, 259, 262, 
270, 271, 427 

Mpongwe (Southern Guinea), i. 550 
Mqabrîva, i, 63 

Mqdddem, of a shrine, i. 42, 168-172, 
178, 189, 559 sq,, ii. 221; of a 
fdija, i, 182-186, ii. 402 ; of some 
haunted place, i. 285-287, 338; of 
a prison, i. 599 ; of huntsmen, ii. 
366-368 

Mrâbäf ( mräbf, muräbif), plur. mrdb- 
fin, i. 28, 36, 40, 41, 44, 63, 499 


Mfdlla, i, 123, ii. 105, 112-115, 117- 
119, 126, 132, 254, 255, 273 
Ms 4 ula, ii. 465, 537 
Msimmen, ii. 476, 483 
Msémnat’, ii. 166 

Mud, used in ‘dr-making, i. 536; in 
rites connected with a death, ii. 437, 
439 . 44 i. S°8, 519 
Mudd, i. 256, ii. 238 sq. 

“ — of Sîdi Bel Abbas ”, ii. 238 
Múdden, cry of the, i. 95, 206, ii. 30, 
218, 378; attached to a shrine, i. 
174 sq .; singing religious songs, ii. 
91 

Mudhhib, i. 391 

Mülinen, E. von, i. 61, 75, 84, 259, 
260, 372, 542, ii. 493, 502, 510 sq. 
MufQons. See Sheep, wild 
Muhammad, the Prophet, i. 36, 46, 47, 
50, 51, 80, 102-105, 108, 113, 1x7, 
119, 123, 126, 133, 136-142, 175 , 
205, 226, 235, 347, 367, 375, 382, 
421, 423, 446, 476, 495, 503, 504, 
542 , S 47 , S65, «• 6, 12, 61, 64, 78, 
87, 89, 93, 96, 97, 100, 101, 1x4, 
2xo, 215, 240, 241, 255, 256, 330, 
337 , 34 °, 35 i, 352 , 3 S 6 , 361, 37«, 
389, 397 - 399 ,406,414,416, 430 - 432 , 
465, 49 i, 493 , 498 , 499 , 501, S°6, 
511, 512, 527, 528, 534, S 3 S, 542, 
551; the prayer for, i. 71, 118, 418, 
420, ii. 87, 112, igo, 213, 214, 226, 
230, 257 , 369 , 4 S°, 477 - See 
Butjärî, Mishkät 

— (Mtdjnmmed), the name, and 
names derived from it, i. 139-141, 
2x8, 252, 445, ii. 30, 216, 328, 342, 
404, 405, 407 

Muhammadan traditions, i. 47, 117, 
133, ü, 33, 97, 407, 408, 413, 414, 
430, 49 S, 499 - See Butjarï, Mishkät 
Muhammadans outside Morocco, i. 
39 , 46-48, S°-S 2 , 54 , 61, 72, 102, 
108, 111, 113-115, 133 , 135 , 139 , 
143, 144 , 146, 148, 158, 159 , 168, 
169, 174, 175 , 179 , 205, 222, 225, 
226, 242, 356, 369-382, 386-390, 
407-410,412,413,418-446,470,475, 
476, 542, 543, 562, 563, 579, ii. 3, 
6, 33 , 40 , 42, 46, 74 , 89, 90, 92, 
2S4-3S6, 306, 307, 397, 398, 416, 
490-516, 528, 530, 533-536, 539 
Muharram. See ‘Älür 

— mysteries of the Shï'ah Moslems, 
ii. 84 
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Muir, Sir William, i. 51, 78, 119, 126, 
141, ii. 93 

Mujâhjdln, or hcro sainls, i. 43, 44, 
63^ 69, 71. 73 , 74 , 85, 176, 196, 
260, ii. 41, 256, 261 

Mûläi , the use of the term, i. 36, 40 

Mûläi ‘Abdl'äzîz, i. 39, 194, 229, 238, 
560 sq. 

— ‘Abdllah (Dukkâla), i. 64, 175,186, 
289, 290, 364, 497, 499, 561 

— ‘Abdlqâder j-Jilâli, i. 39, 62, 149, 
150, 159, 165, 181, 182, 188, 318, 
319 , 33 L 35 °, 363, 364, 389, 554 , ü. 
87, 31 °, 372 , 4 zi 

— ‘AbdrrAhman, ii. 255, 274 

— ‘Abdsslam ben Mäïä (bel I-Mäïä, 
bel 1 -MaSä) (Bni ‘Äro$), i. 39, 42, 
45 , 54, 60, 7°, 7 i, i°8, 151 , 163, 
170, 175, 179, t8o, 188, 192, 199, 
200, 201, 205, 259, 260, 275, 315, 
336 , 4 ïi, 552 , “■ 232, 355 , 372 , 38°, 
404 

— ‘AbdSlIah ben Hsâyïn (Tam$lo)?t), 
1.259,364 

— ‘Abdöllah 1 -Gazwâni (Marrdksh), 

i. 498 

— ‘Absläm (Dukkâla), i. 83 

— Äbmcd r-Räisûli, i. 210 

— 'Äli ben z-Zahra (Shrâga), i. 96 

— ‘Äli Bú$ärgin. See Sîdi Bû^ärgin 

— ‘Ali ä-Srif, i. 38 

— ‘Äqöb Mën^ör (Aglu), i. 85 

— l-‘Arbi d-Därqâwi, i. 182 

— Brâhim (a jfnn saint), i. 283 

— Brâhim ben Sllêm (Igigain), i. 160, 
178, 181, 188, 194 

— Bû'dzza, i, 45, 96 

.— Bösëlhäm, i. 68, 96, 162 sq. 

— Buï'âib (Azemmur), i. 65, r86, 561 

— Bú|t B a, i. 41, 42, 160, 163, 181 

— l- 3 âfi 4 , i. 39 

— l-Uftssn, i. 92, 131, 170, 241, ii. 542 

— Umed Sqâlli (Fez), i. 182 

— Idrls the Elder (Zärhün), i. 37, 60, 
65, 176, 179 

— Idris the Younger, i. 42, 45, 64, 65, 
168, 170, 172, 175-W, 181, 187, 
196, 318, 39 1 1 498 , 56 °, ü- 256, 372 , 
399,411,418,420 

— Ismâ'ïl, i. 137, 241, 352, 423 

— Mhâmmâd (Andjra), i. 69, 557 

— Mljémmed, i, 42 

— S‘äïd,i 496 

— Sîîman, i. 73, ii. 364 

— t-Thâmi, i. 202 


Múläi t-T 8 hâmi of Wazzan,i. 154,182 

— Ya'qoh, i. 87, 155, 165, 170, 176, 
177, 180 

— Ya'qob ben Mensôr (Shiâdma), i. 
61 

Mulattocs, i. 483, ii. 413 
“ Mnle of the cemetery, the ”, i. 

405 sq., ii. 148, 550 
“ — of the night, the litüe ”, i. 406 
Mules, i. 82, 83, 96, 97, T12, 172, 173, 
192, 227, 230, 233, 253, 256, 280, 
398, 4 °S> 4°6, 424 , 436 , 464, 487, 
512, 576 , 59 °, ü. 27, 51, 108, 188, 
203, 2.18, 229, 284-287, 289, 290, 
296, 314, 323, 342, 346, 418, 422 
Mullets, i. 90 

Mûlüd, the feast of the, i. 50, 133, 516, 
ii. 85, 87-89, 103, 121, 131, 146, 
406, 420, 423, 428, 429, 483 J the 

month of the, i. 133, ifo, 175, 254, 
494, ii. 86-89 
MÎtnbar, ii. 112, 114 
Munzinger, W., ii. 370, 505 
Muräbif. See Mrâbät 
Murray, G. W., ii. 431 
Mûsa, the name, ii. 30 
Muscles, strained, ii. 403 
Music, i. 67, 104, 140, 162, 174, 184, 
314 , 325 , 34 i, 344 - 35 °, 38 ° sq., ii. 
3°, 53, 6 °, 61, 65, 66, 77, 80, 81, 
84, 87, 88, 91, 98, 133, 134,137-146, 
187, 266, 268, 388, 389, 396, 419, 
422, 426, 428, 471, 522 ; taught by 
dead saints, i. 163 sq. 

Musil, Alois, i. 99, 368, 372, 399, 439, 
442 , 542 , ii. 4 °, 4 i, 321, 323, 333 , 
336 , 380, 399 , 491 , 493 , 495 , 499 , 
5 ° 2 , 5 ° 3 , 5 «, 521, 55 i 
Mustard seed, ii. 514 
Müt l-ard, i. 110, ii. 180, i8l, 197,256, 
3 °° sq. 

Mwâlïn d-Dâlü, i. 182, ii. 449 
Myrtle, i. 108, 127, 169, 257, 552, ii. 
8°, 453 , 458 , 461, 480-483, 512, 532 , 
549 

Mttâra, meaning of the term, i. 56, 63, 
72 

Nachtigal, G., i. 444 
Nâdqr, ii, 416 

NÊga, n- (miracle-working rock near 
Demnat), i. 69 sq. 

Ntaa haie, ii, 353 sq. 

Nail-parings, i. 236, 432, 577, ii. 194, 
> 195 , 555 sg. 
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Nails, i. 573, 605, ii. 26 ; paring of, i. 
236, 251, 410, 539, ii. 43-45, 92, 
414; disoascd, i. 280. Scc Hang- 
naÚs 

Nakedness, i. 48, 49, 126, 253, 297, 
334, 486, 487, 506, 507, 517, ii. 52, 
59, 170, 190, 268, 271, 272, 279, 
280, 298 

Names, mentioning of supernatural 
bcings’, i. 25, 263, 297; of God, i. 
107, 139, 208, 239, 352, 353, 376, 
492-494; the baraka of, i. 139-141; 
given to qhildren, i. 186, 428, ii. 
404-407 ; oijnün or jinn, i. 208,211, 
212, 215, 329, 354, 3 SS. 3S9-3Ö2, 
379. 391. 57°, 571. 605, ii. 310; 
of spirits having a somewhat 
distinct personalily, i. 392-413 ; of 
saints in dry-weathcr charms, ii. 
279. See Bismilläh 
Naming of children, i. 141, 203, 216, 
308, 309, 311, 404, 444, 607, ii. 250, 
2 SI. 373 . 386-398, 4°3 
Nandi (British East Africa), i. 95, 120, 
126, 478 , ii, 31. 3 *. 34 . 40 
Niqqâr, i. 510 
Narrissus, i. 112 

Nasamonians, i. 514, 550, ii. 57, 551 

Naserîyin, i. 182 

NdSra ,»-, i. 338 

Nâläh, the, ii. 160, 176 sq. 

Navel, the, henna applied to, ii. 108, 
172. 383. 384. 3 8 9 i of a dead 
person, ii. 446, 451 
Navel-string, ii. 372, 373, 382 
Ndahâwa, i. 406 

Ndïb, Ü..438, 439, 441. See Agg&in, 
Aijdur 

Neb, the, of a raven, i. 463, ii. 332: 

of a swallow, ii. 340 
Neck, a distorted, ii. 392, 394 
Nêj 4 är, nêfdâra, i. 341-343 
Nedïm, en-, ii. 93, 94, 430 
Needles, i. 251, 252, 306, 393, 408, 
434 , 435 . S 9 S. “• 25, 26, 28, 29, 
169, 276-278, 449, 557 
Negresses, ii. 452 
Negro influcncc, i. 12, 13, 379-382 
Negroes, i. 265, 276, 285, 336, 341, 
396 , 397 , 4 ° 4 . 437 , 478 , 484, “■ 15 , 
16, 18, 413 

Neighbours, curses of, i. 486 ; ‘är on, 
i. 518; duties to, strengthened by 
partaking of food in common, i. 

568 


Ncjma, i. 284 

Ncmrud (Nimrod), King, ii. 205 
Ncrvousness, ii. 308 
Ncltle trees, i. 68 
Neumann, Richard, i. 91 
Neuralgic pains, i. 271 
New things or places, i. 88, 197, 205, 
269, 294, 304 , 307 , 3 ll, 313 , 3t8, 
319, 322, 323, 330, 332, 333, 376, 
43°. 431. 580, 585, ii. 9, 24,125,168, 
194 , 239, 246, 322, 331, 400. See 
Clothes 

— state of life, bride and bridegroom 
entering a, i. 47, 388, 422, ii. 9 

— Year (Old Stylc), i. 110, 133, 248, 
571, 592 j?.,ü. 58, 84, 147 - 149 , IS6, 
160-174, 299 

N gdg e J, ü' 452 

Nhär ‘arafa. See ‘Arafa day 

— l-drbä‘in, ii. 478 

— 'âfâra. See ‘ÄSûra or the 'äidra 
day 

— lä-'gûz, ii. 176 

— Idisän, ii. 177 

— l-m&'räj, ii. 89 

— I-mq'ssa u r-râ’i, ii. 176 

— mina, ii. 110 

— n-nésfra, i. 175, ii. 89 

— n-nqa, ii. 223 

— n-nzül <je 1 -bekri, ii. 210 

— s-sâba', ii. 387, 408. See Scventh 
day after the birth of a child 

— s-sffba ‘ de n-nfisa, ii. 389. See 
Sevenlh day afler the birth of n 
child 

— t-t’eltHydm, ii. 477 
N/icr (njiéra ), i. 169, ii. 362 
Niebuhr, Carsten, i. 123, 143, 281, 

379 , 54 z . S 44 , ü- 21, 351, 415, 
SSi 

Niggards, i. 135, 406, 420, 481, 487, 
488, 574, 601, 604 

Night, oath sworn by the, i. 504; 

actions or events at, see Dark 
Night-blindness,i. 299 sq., ii. 302, 303, 

310, 311, 325, 327. 

Night-herons, ii. 341 
Nightingales, i. 105 
Nikaader, Gabriel, i. 419 
Nilsson, M, P., ii. 153-155, 158 
Nine, ii. 239-241 

Nisdn, tho, i. 117, 132, 237, 240, 257, 
443 , S8S, ü. 176, 117 -I 79 , 197 , 300 
Niya Salima, i. 380 
Noach, i. 364 
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Noldckc, Th„ i. 75, 114, 131, 367, 368, 
37 i» 376, 382, 386, 387» 390 . 399 . 
413 . »• 352 , S 3 °> 532 , 551 
Noetling, Frilz, i. 470 
Nofîâr, ii. 91,100 

Noise, spirits frightened by, i. 314, 
323 , 325 , 375 , »• 374 , 5 i 8 ; fts a 
rain-charm, ii. 262, 270; raising the 
wind, ii. 280. See 'WaÚing 
Nonius Marcellus, ii. 135, 503 
Nosc, the, tattoos on or over, i. 449, 
451 , 465 eq.; itching of, ii. 36 J of 
thc animal sacrificcd at the Great 
Feast, ii. 121 ; of a shecp, ii. 302 ; 
of any animal, ii. 363 
November, ii. 128, 159 sq. 

Nowack, Wilhclm, i. 568 
NS&ri dê S-Hlrb , »-, i. 329 
— tfë t-t’ibjiër, «-, i. 328 sq. 

NSel, or hollow at the threshing-floor, 
ii. 232, 236 
Nubia, ii. 426 

Numbers, magîc powerin, i. 141-143, 
578, ii. 239; odd and evcn, i. 141, 
142,446, ii. 333 , 448 , 458, 527 , 529 ; 

association of, with sacred persons 
or things, i. 141-143 ; magic pöwer 
in combinations of, i. 144-146, 378. 
See Five, Forty, Nine, Seven, 
Seventy, Ten, Three 
Numbers, i. 549, 563, ii. 253 
Numidia, i. 39, 40,84, 99, 122 sq. 
Nün, or the 68th chapter of the 
Koran, i. 411 
Nymphodorus, i. 477 

Oaths, i. 45, 126, 193, 197, 219, 492 - 
517, 568, 604, ii. 31, 301, 368 
Occupations, patron saints of vaiious, 
i. 179-181 

Ochrc, ii. 143, 144, 396, 469 
Ockley, Simon, i. 520, ii. 330, 416 
Octagon, the empty, i. 457 
October, i. 130, 133, 176, 178, 221, 
245 , 590, ii. 137 , 159 , 160, 207 sq. 
Offering, of butter, honey, milk, oil, 
or wheat, i. 222, 223, 243, 244, 
426 sq., ii. 19, 41; of meat, i. 279, 
426; of other food as well, i. 426, 
586 sq .; of bread on the road, i. 
487 ; of food as 'är or as a mcans of 
covenanting, i. 520, 540, 549; of 
black things, ii. 16; of white 
things, ii. 19 

Offerings, to spirits, i. 85-87, 291, 292, 


3 t 5 , 317 , 319 , 320, 322 , 323, 327 , 
329-341, 364, 365, 376, 393, 401, ii. 
163, 164, 168, 197, 281 ; lo the sea, 

i. 90, 91, 327 ; to the moon, i. 124; 
lo an old mosque, i. 402; to tents, 

ii. 162; to U a 6Û za , ii- 168; to 
huntsmen, ii. 368; to saints, see 
Saints. See First-fruit offerings 

Offspring, means of promoting the 
birth of, i. 66, 68, 69, 73, 74, 77, 
79, 85, 88-90, 93, 110, 202, 203, 
205, 291, 325, 327, 553, 554, 559, 
581, 583-585, ii. 65, 126, 178, 182, 
184, 189-191, 250, 305, 306, 311, 
320, 331, 332, 342, 346, 347, 352, 
376, 392, 404, see Fertility; prac- 
tices supposed to affecl the iooks of 
unborn, i. 107, 426, 586 sq., ii. 323 ; 
acts supposed to cause injury to 
unborn, i. 127, 128, 273, 279, 505, 
ii. 13; to influcnce the sex of 
unborn, i. 245, 586, ii. 372, 373, 
394 ; to prevent the birth of, i. 459, 
487, ii. 557, sec Barrenncss; to 
promote thc birth of male, i. 584, 
585, 587 sq., ii. 306, 352; evcnts 
supposed to indicntc the sex of 
future, i. 585 sq., ii. 400; prog- 
nostication with regard lo the birth 
of, ii. 189. See Conception, Fer- 
tility, Pregnancy 

Oil, olive or argan, i. 43, 64, 107, 110, 
126, 166, 170, 172, 200, 220-223, 
239 , 254, 287, 317, 325, 338, 353, 
355, 362, 401, 539, 581, 589, ii. 5, 
54, 68, 69, 76, 77, 92, 194, 215, 216, 
279, 288, 292, 301, 311, 322, 324- 
327, 33 i, 342 , 355 , 358 , 376 , 377 , 
383, 384, 412, 423 

Old age, i. 46, 489, 499, ii. 7 , 452, 496, 
538 

— Year, the, ii. 85, 155-157 

Oldenberg, I-Iermann, i. 421, 476, ii. 

5 H 

Oleanders, i. 109, 110, 156, 217, 240, 
285, 287, 329, 441 sq., ii. 59, 172, 
173, 181, 183, 185, 190-192, 218, 
227 , 229, 404 

Olearius, Adam, ii. 72 

Olive oil. See Oil 

— trees and olives, i. 68, 69, 75-77, 
106, 107, 121, 157, 162, 190, 200, 
202, 282, 310, 311, 361, 402, 409, 
556, 586, ii. 135, 163, 185, 282 

Oman (Arabia), ii. 507 
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‘Omar ('Umar), amln al/â/i, i. 39 
—, Qaid, i. 68, 529 
Omens, various magical influenccs ond, 
Chaplcr XII. ii. 1-57. Sco Uivina- 
tion 

One-eyed persons, i. 419, 505, ii. 13, 26 
Onions, i. m, 330, 33 «. 452 , ü. 177, 
192. 2 S 9 . 319 . 342 . 354 , 424 
Ophiogenes, ii. 354 
Opium, i. 573 

Orange-water, i. 213, 217, 236, ii. 
107, 486 

Orchards, i. 237, 319, 436, 437 . 443 . 

444, 504, ii. n, 177, 182-187, 252 
Orders, religious. See Religious orders 
‘Orf, ii. 409-413 

Ornaments, abstinence from the use 
of, ii. 469, 471, 506 sq. 

Orphans, ii. 420 

Osiander, Ernst, i. 106, 119, 126 
Ostriches, i. 382 
Othman (‘Ulmän), i. 39 
Outgrowths, abnormal, ii. 14 
Ovens, public, i. 106, 204, 330, 356, 
371 . 372 . 590, 607 
Ovidius Naso, P., i. 84, 401, ii. 515 
Oviduct of a hcn, i. 576 
Ovis tragelaphus, i. 172, 277 
Owls, i. 166, 394, 401, 459 , 464 , ü- 
2, 186, 333-336 
Oxcn. See Bullocks 

Pack-horses, ii. 283 

-saddles, i. 424, 523, 524, 588 

Pain, immunity from, ü. 291, 314 
Palestine, i. 48, 58, 61, 72, 75, 83, 84, 
91, 99, 107, III, 120, 125, 131, 158, 
192, 208, 210, 356, 366, 367, 369- 
374 , 376 , 399 , 402, 414, 415 , 4i8, 
419, 421, 425, 429-432, 438, 440, 
442 , 444 , 456 , 470 - 473 , 475 , 542 , 
544 , 545 , 549 , 562, 563, 597 , 608, 
ii. 30, 175, 179, 240, 253, 269, 273, 
3 i 7 , 333 , 335 , 35 i, 380, 385, 38Ö, 
397 , 415 , 4 i 6 , 432 , 491 - 495 , 497 , 
498, 500, 502, 503, 505 , 5 ° 7 , 509 , 
5n, 528, 531, 533, 536 , 55 i 
Palgrave, W. G., i. 122, 373, 542 
Pallary, Paul, i. 415,439, 470, 471,473 
Pallme, Ignatius, i. 543, ii. 315, 43 2 , 
493 

Palm branches or leaves, ii. 480, 511, 
512, 532 

— bushes or trees, i. 50, 62, 106, 185, 
282, 474 


Pnlrncr, E. II., i, 118, 138, 153, 367, 
373 , 470 , ü. 493 , 498 , 5 ° 2 , 543 
Palmetlo, i. 26, 45, 88, 112, 113, 137, 
189, 200, 555, 590, 599, ü. 21, 33, 
97, ii7, 233, 422, 452, 458, 463, 532 
Pananti, Signor, i. 563, ii. 493, 495, 
502, 511, 536 

Pans, earthenware, i. 329, 598, ii. 17, 
18, 24, 28, 248, 276, 335 , 439 , 44 i 
Paradise, i. 44-47, 80, 108, 117, 133, 
136, 138-141, 412, 451, ii. 5, 37, 64, 
110, 152, 226, 360, 383, 416, 458, 
487 , 519 , 538 , 559 * 9 - i th <î tree of, 
ii. 30, 37, 89 sq. 

Paralysis, i. 271, 331, 344, ii. 344, 349 
Parents, curses of, i, 24, 46, 69-71, 95, 
270, 271, 287, 480, 485, 488-492, ii. 
482, 546; the baraka of, i. 46; 
hlessings of, i. 46, 489, 490, 546; 
curses pronounced upon a person’s 
anccstors or, i. 480, 481, 485, 491; 
certain acts supposcd to cause thc 
death of one of onc’s, i. 603, ii. 34; 
the dcalh of little children or onc of 
twins saving the lives of their, i. 
607 sq., ii. 403, 5ig; dreaming of, 
ii. 47, 56 ; Jâl/ia on behaif of onc’s, 
ii. 112, 236 ; eating the liver of the 
animol sacrificed whcn their child 
is named, ii. 390; the hair lock of 
a boy must not be shaved before the 
death of his, ii. 413, 415; boys 
cîrcumdsed without the knowledge 
of their, ii. 420, 428; blessings 
of, or forgiveness given by, dead, 
ii. 435, 521; not allowed to wash 
the dead bodies of their grown-up 
children or vtce versâ, ii. 444; 
children commemorating the death 
of their, ii. 479; rewarded by their 
children on the day of resurrection, 
ii. 482, 531; children visiting the 
graves of tlieir, ii. 482, 511, 546. 
See Father, Mother 
Parkinson, R., ii. 433 
Partridges, i. 277, ii. 50, 169,175, 294, 
335 , 337 , 549 

Passages between or through stones, 
rocks, or vaults, i. 69-71> 79, 287 
Patience, affliction to be bome with, 
ü. 442, 494, 519 
Paton, L. B., i. 395 
Patron saints, i. J79-X89, 193, 194, 
z88, 498, 514, 551, 557, 558, 607 
Pear trees, i. 434, 438, ii. 190 
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Pcarls, ii. 98, 99, 178 sq. 

Feos, ii. 166, 208, sog, 212 
Pcdro dc Alcatii, i. 40 
Pcel nsed in. the baking of bread, ii. 
273 

Pegs to whicb animals are tethered, i. 
173 

Pelly, Sir Lewis, ii. 71 
Penis, the, of a fox, i. 573, ii. 322 ; 
of a hedgehog, ii. 324; of a man, 
see Genitals 

Pennyroyal, ii. 59, 183, 183, 190-192, 
194 , 297, 3 S« 

Pentacle, i. 430, 468 
Pepper, i. 121, 330, 332,361,«. 124. 
194 , 358 , 371 

Perera, B. Franklin, i. 469 
Perfumes, abstinence from the use of, 
ii. 506 

Periods,holy, i. 132, 133, 219, 223 sq.\ 
charms written at certain, i. 217 sq. 
See Days, Feasts, and other special 
headings 

Peijury, i. 505, 507-509, 514 
Persia, i. 71, 88, 115, 142, 257, 399 , 
418, 429, 440, 463, 470 , 472, 473 , 
563, ii. 72, 78, 314, 41S, 416, 490 , 
49 L 493 , 499 , 5 °i, 507 , 53 ° 

—, ancient, i. 26, 118, 257, 476, ii. 543 
Perspiration, i. 275 sg., ii. 312, 318, 
342, 356, 384 
Pestles, brass, ii. 274, 278 
Peyrony, M., ii. 158 
Pfannenschmid, Heino, ii. 531 
Philostorgius, ii. 430 
Phcenicians, i. 216, 395, 453, 469, 471, 
476 , 563, «• 252, 43 ° 

Photographs, i. 296 
Picnicking, ii. 45, 90 
Pidou de Saint Olon, Franjois, i. 137, 
241, 280, ii. 330, 463, 480, 537 
Pierotti, Ermete, i. 48, 158, 563, ii. 
317 , 35 L 38°, 415 , 432 , 491 , 493 , 
497 , 5 ° 3 > 5 ° 7 , 5 2 8 

Piety, leading to sainthood, i. 44, 45, 
136; sometimcs dangerous, i. 509. 
See Praying, Religious persons 
Pigeons, i. 105, 160, 224, 259, 288, 
289, 326, ii. 294, 337 , 338 , 546 
Figs, i. 290, ii. 312-315. See Wild- 
boars 

Piles, ii. 59 

Pilgrimage to Mecca and pilgrims, i. 
80, 91, 134-137, 201,227, 229, 231, 
1238, 241, 251, 281, 495, 555, ii. 100, 


t° 9 , 114, 296, 397, 3 2 9 , 33 °, 4 ° 7 , 
4ti, 414, 449 

Pimplcs or pustules, i. 223, ii. 248, 
249, 302, 360 
Pinc trees, i. 67 
Pinks, ii. 78, 480, 530 
Pistols, i. 308 

Pitchforks, ii. 230, 231, 265, 266, 273 
Placucci, M., ii. 404 sg. 

Plague, the, i. 271, 481, ii. 560 
Plaiting the fringc of a hâyifk, eerc- 
monial, i, 584 
Plaits, ii. 410-412, 440 sg. 

Planets, sacrifices to certain, i. 131 ; 
thc scven, i. 143 

Plonts, gathered at New Year’s tide, 
i. 132 sg., ii. 169; at 'äSûra, ii. 59 sg.; 
or burned at Midsummer, ii. 182- 
186, IQO-192, 203 
Plalo, i. 27, 100, 545 sg. 

Plautus, T. M., i. 545 
Playfair, Sir R. Lambcrl, i. 396 
Playing, good fäl to see children, ii. 31 
Pleiades, the, i. 130, 131, 143 
Plinius Secundus, C., i. ,78, 84, 122, 
I 4 L 439 , 44 T , 477 , »• 3 ° 2 , 317 - 319 » 
354 , 355 , 359 
FIobs, H,, ii. 432 sg. 

Plough-beams, ii. 211, 215 
Ploughing, i. 141, 142, 239, 592, ii. 
4°, 4i, 43, 44, 171, 208-231, 274; 
ceremonial or fictilious, i. 579, ii. 
134, 150, 194, 2 74 sg. 

— animals, i. 199, 303, 304, 411, 431, 
444, ü. 167, 210-219, 265 

— season, dreams in the, i. 408, ii. 
, 54 sg. ; the commcncement of the 

first, ii. 208 ; of the later, ii. 209 ; 
jackals shrieking during the, ii. 321 
Ploughmen, i. 231, 411, 442, ii. 14, 32, 
72, 210-220, 224, 238, 273 sg. 
Plough-points or plough-shares, i. 305, 
576, ii. 212-216, 219, 225, 232, 251, 
2 73 > 2 74, 2 76 , 277, 451 
Ploughs, i. 441, 558, ii. 211-217, 219, 
2 73' 2 75 ! t°y-> i- 579 , «■ i 94 , 2 75 
Plutareh, i. 100, 422, ii. 155 
Pointed and sharp objects, regarded 
as ill-omencd, ii. 26 
Pointing at the sun, i. 120; at the 
moon, i. 127 

Foiret, Abbê, ii. 492, 493, 497, 498, 
5 ° 4 > 5 ° 7 > 5 11, 518, 53 ° 

Poisoning, ii. 307, 336 
Poivre, P., ii. 26 
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Polack, J. S., i. 478 
Polak, J. E., i. 563, ii. 490, 493, 301, 
53 ° 

Policemen, saints dangerous to, i. 193, 
194 » S 59 “ 

Pollutions, nightly, i. 231, 234, 408, 
411, ii. S, 47 sq. 

Pollux, Julius, ii. 514 sq. 
Pomegranatcs, i. 107, 108, 209, 434, 
578, ii. 123, 125, 162, 163, 185, 
212-214, 301 
Pommerol, M., i. 470 
Poplars, i. 109, ii. 183-185 
Porcupines, i. 105, 277, ii. 325, 326, 
400 sq. 

Portuguese amulets, i. 439, 463, 470 
Poseidon, i. 91 
Potsticks, ii. 259, 267 
Potter’s earth, i. 217, 600 
Pottery, figures painted on, i. 446, 
4S 2 j 4 S 3 , 460, 468, 471 sg. ; brokcn 
at weddings, • i. 582; accidental 
breaking of, i. 608; selling of, ii. 
61 j supposcd destruction of, ii. 
130 sq. 

Pouqueville, F. C. H. L., i. 471 
Powder, i. 265, 307, 325, 361, 507, ii. 
28, 115, 295 

— play, i. 67, 178, 307, 308, 530, ii. 
88, 104, 132, 187, 389, 421, 423, 
424, 426 

Praise, considercd dangerous, i. 416- 
419, 477 ; of a dead person, ii. 437, 

438,440,495,515, 538 

Prayer, i. 24-26, 28, 31, 32, 479 
Praying, leading to sainthood, i. 
44 sq. ; on the sea-shore, i. 45, 90; 
on the sea, i. 92 ; at a place where 
the sun is shining, i. 119 ; the duty 
of, i. 134, 135, 142, 407 ; at shrines, 
i. 174 sq. ; danger in, i. 226 sq. ; 
polluted by infidels, i. 229 ; unclean 
individuals prohibited from, i. 230, 
231, 234, ii. 398; prohibited in 
unclean places, i. 234, 239; gives 
cfficacy to curses, i. 234, ii. 110; 
ablution a preparation for, i. 235 ; 
paring of one’s nails a preparation 
for, i. 236 ; slippers removed before, 
i. 241; the observance of the duty 
of, requisite for the pcrformance of 
certain acts, i. 253, 353, ii. 238, 411, 
424, 443, 527; certain beliefs 
relnting to, i. 259, 272, 410, ii. 
12 sq. ; with the face turned in a 


wrong direction, i, 360 ; refrained 
from by would-be jugglers, i. 362 ; 
a remedy against injurics caused by 
the evil eye, i. 44S ; good fäl to 
meet somebody who is engaged in, 
ii. 31; the dreams of persons who 
have abstained from, ii. 46, 54; 
of persons who have observed the 
duty of, ii. 54 ; in Ramadän, ii. 95 ; 
at the Little Feast, ii. 105 ; at the 
Great Feast, ii. 112-115 > P re " 
cautions taken by persons engaged 
in, ii. 112 sq. ; women having the 
habit of, ii. 243, 443; for rain, ii. 
252, 254-264, 266-268, 270, 273 sq. ; 
for the dead, ii. 452, 456, 457, 
497, 498, 501, 528, 529, 555; for 
the Prophet, see Muhammad. Scc 
Fâi‘(ta 

Praying mals, i. ng, 239, ii. 125, 392 
Pregnancy, i. 1.07, 127, 128, 130, 211, 
212, 273, 279, 403, 404, 505, 586 sq., 
ii. 401, 402, 453 - 455 , 473 , S° 7 ; 
means of preventing, i. 459, 576, ii. 
557; offecting a mother’s milk, ii. 
288, 319, 32°, 3 2 5 , 327 , 332 , 334 . 
339 , 34 ®, 346, 401 
Preller, L., ii. 155 
Pretenders, i. 42 
Preuss, K. Th., ii. 35, 529 
Prickly pears, i. 201, 202, 504, ii. 26 
Prison, bad fäl to meet a person who 
is being taken to, ii. 31 
— magic, i. 599, 600, 607, ii. 307 sq. 
Prisse d'Avennes, i. 470 
Procksch, Otto, i. 543,-563 
Procopius, i. 51, 100, 514, ii. 56 
Profane, the baraka and the, i. 146 sq. 
Profession of the faith, the. See 
Kalimah 
Propertius, ii, 515 

Property, safeguarded from accidents, 

i. 67, ii. 125; witchcraft practised 
for the purpose of inheriting, i. 
576; divided with a frog as orbiter, 
ü. 345 

Prophetic gifts, ascribed to saints, i. 
158 sq. 

Prophets, “ the most great name ” of 
God known to, i. 139 
Prosperity, charms for, i. 213, 215 sq., 

ii. 328; rites supposed to cause, i. 
363, 589-593, ü. 89, 122, 169, 194, 
252, 338 , 353 J Q symbol of, 
ii. 248; event indicnting, ii. 357 
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Prostitutes, i. 94, 306, 483-48$, 491, 
595 , ü- 26, 399 

rrostitution, religious, i. 198, 395 
Proverbs, i. 491, 545 
Psalms, i. 569 
Psylli, ii. 354 sq. 

Pubes, hair of the, i. 126, 577, ii. 5, 
219, 286, 328; exudations from 
tho, ii. 303 

Puchstein, Otto, i. 474 
Pulse, i. 106, 180, 592, ii. 165, 228, 
238, 241, 248, 251 
Pumpkins, ii. 177, 192, 193, 237 
Punjab, ii, 437, 452 
Puppels, i. 79, 330 - 332 , 335 , 34 °, 34 L 
343 , 596 , ii- 73 , 79 , 80, 221-224, 
259, 265-270, 273 

Pups, i. 585, 598, 599,607, ii. 16, 303, 
305-307 

Pustules or pimples, i. 223, ii. 248, 
249, 3 ° 2 , 360 
Pyramids, i. 369 

Qdbla ( qiblah ), i. 69, 97, I2t, 134, 
137-139, 207, 234, 337 , 343 , 36 °, 
495, 557, ü- 112, 113, 119, 230, 
238, 369 , 435 , 453 , 458, 465 , 497 , 
529 

Qaddîd or gtddîd, i. 62, ü. 62, 121 sq. 

Qâ 4 i, ii. 126 

Qadrîyin, i. 170 

Qäf, mountains of, i. 371 

Qdffäl ( aqiffäl ), ii. 196, 279, 281 

Qaid fîammiï, 1 -, i, 44 

QaiqAza, i. 104, 220, 254 

Qarina (Qrîna), i. 402 

Qarwîyin, the, i. 62, 204, 210, 496, ii. 

91, 97 . 372 
Qasmîyin, i. 182-184 
Qaatalläni, al-, i. 153, ii. 53 
Qassqûza, i. 220, 254, ii. 237 
Qäzqúza, grasshopper called, ii. 59 
Qazwlnî, al-, i. 366 
QëdëSä, i. 395 

Qébba ( qibba ), i. 51-54, 5 6 , 6x, 63, 
66 

Qo/b, i. 38, 39, 149 

Quarrelling, meana of causing, i. 129, 
360, 577, 5 8 °> ü- 16, 23, 358 ; to be 
avoided on certain days, i. 300, ii. 
546; bad fäl, ii. 31 
Quatremêre, E. M., i. 427, 436, 442, 
544 , 563 

Quedcnfeldt, M., ii. 18, 45, 289, 354 
Quince-applcs, i. 586 


Rabbils, i. 409, 599 sq. 

Rnbies. See Dogs 

Racing, ii. 115, 132, 133, 198, 221-223 

Rackow, E., ii. 142 

Rademacher, C., ii. 86 

Radishcs, ii. 23 

Rags, used for the purpose of raising 
the -wind, ii. 231, 28r; as rain- 
charms, ii. 267; tied to saintly 
objects, see Tying 

Rdhma, the name, i. 330, 332, ii. 277 
Rain, i. 116, 117, 132, 2x3, 214, 240, 
327, 505, ii. 206, 311, 532; in the 
nisän, i. 117, 237, 240, 257, 443, 585, 
ii. 177-179, 197, 300; in hdiyqn, i. 
117, ii. 175 sq.; production of, i. 
163, 2 X 7 , 558 , ii. 18, 124, 198, 199, 
213, 214, 219, 223, 224, 247, 251, 
252, 254 - 274 , 3 6 3 î throwing out 
fire in, i. 258, 294, ii. 276 sq .; 
strangers bringing with them, i. 
541, 548; stopping or prcventing, 
i. 579, ii. 19, 172, 271, 274-279, 
281 ; indicntion of, ii. 127, 128, 
162-164, 2° 6 , 264, 265, 267, 311, 
331-333 

Rainbow, the, i. 117, ii. 180 
Rain-goddess, ii. 269 
“ Ruising an army ”, i. 353-355 
Raisins, i. 107, 577, ii. 22, 54, ioi, 
125, 163, 165, 212, 213, 220, 285, 
477 i red, i. 163, 362, ü. 22, 54, 376 
Rajäb, i. 133, ii. 89, 90, 99 
Ramaclön, i. 73, 133, 174, 176, 228, 
254 , 3°x, 374 , 494 sq., ii. 65, 85, 
90-103, 399, 406, 483, 535, sec 
Lilt' l-qadr; the fasl of, i. 5, 49, 
134 , 135 , 230, 253 , 353 , «• 46 , 91 - 95 , 
398 , 4 ! 3 

Ramagc, C. T., ii. 505 
Râmi family, the (Fez), i. 172 
Rams, i. 99-iox, 199, 3x5, 320, 359, 
588, ii. x8, 64, 66, 108, 1x5, Ii6, 
150-152, 195, 299-302, 343, 387- 
3®9i 397 ; with four horns, i. xoo, 
438. See Sheep 

Randall-Maciver, David, i. 16, ii. 500 

Rantasalo, A, V., ii. 253 

Raöd al-Qar/äs, i. 13, 37, 45, 210, ii. 

256, 258 
Rape, i. 522 
Räs l-'âm, ii. 58 

— l-(iän f, ii. 340 

— l-liânuti, ii, 165 

Rats, i. 199, 210, 232, 268 
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Ratto, Mr., of Mogador, i. 409 
R&uda, mcaning of the term, i. 56, 57, 
60 

Ravens, i, 268, 463, ii. 16, 23,331-333 
Rbé'a, or money-box, of a saint, i. 63, 
168, 170 sq. 

Reaping, i. 106, 231, 239, 252, ii. 40, 
41, 44, 207, 224-327, 337 
Reception rites, i. 538, 540, 548 sq. 
Red, i. 117, 128, 217, 218, 264, 277, 
33°, 33 2 , 344, 35°, 360, 362, 380, 
382, 391, 394, 431, 443, 460, 572, 
ii. 21, 22, 218, 302, 359, 419, 421, 
428, 507 

— earth, i. 443, 449, ü. 179 
Reeds, ii. 231, 281 

Refugees, i. 64, 65, 67, 74, 194, 227, 
520-522, 526, 532, 543, 559-56I, 
563 sq. 

Refusal of a rcqucst, i. 424 sq. 
Reichhold, K., i. 471 
Reinach, Salomon, i, 92 
Religio, the word, i. 26-28 
Religion, meaning of the term, and 
the relationship between magic and, 
i- 17-34 

Religious learning, books of, i. 492, 

494, ii- 528 

— orders or fraternities, i. 181-186, 
497, ü. 449 

— persons, liable to be attacked by 
spirits, i. 242, 273, 371 j certain 
acts should only bc performed by, 
i. 253, 353, ü. 238, 411, 424, 443J 
the dreams of, ii. 54 

Rc-marriage, i. 521, ii. 473, 507, 523 
Removals from a house of mourning, 
abstained from, ii. 469, 524 
Removing a thing from its piace, i. 410 
Renz, B., ii. 432 sq. 

Return, means of procuring an absent 
person’s speedy or safe, i. 121, 173, 
206, 210, 213, 594, 596, ii. 59; of 
preventing an unwelcome person’s, 
i- 594, 597, 608, ii. 17, 345 i oî pre- 
venting a prisoner’s, to prison, ii. 600 
Retuming another way Üian going, i. 

79, 336, 5° 6 , ü. 114. 463, 543 
Resq (razq, rfsq), i. 504, 593, 594, 
597, ii. 249 

Rff'sa, ii. 166, 424. See Tärffist 
Réaif, ii. 165, 166, 292, 484 
Rgtêga, i. 66, 75, 168, 194 
Rheumatic pains, i. 84, 167, 271, ii. 
3t4, 326 


Riâda, i. 362 

Rice, i. 346, 382, ii. 95, 483, 509 
Richardson, James, i. 436 
Ridgeway, Sir William, i. 463, 472 
Riding a horse, unclean pcrsons, i. 

232 sq .; dreaming of, ii. 51 
Riedel, J. G. F., ii. 537 
Riegl, Alois, i. 468 sq, 

Rifians, the country of the, i. 1; thcir 
language, i. 1-3; dwellings, i. 7; 
tribes, i. 8 ; blondness among the, 
i- ï5 

Riflemen. See Huntsmcn 
Rifles, the baraka of, i. 74 
Right side of tlie body, the, ii. 14, 35, 
36, 458, 497 
Rig- Veda, i. 546 

Rings, i. 305, 306, 351, 352, 376, 44°, 
441, 462, ii. 59, 98, 385, 537. See 
Ear-rings 

Ringworm, i. 113, 128, 280, 596, ii. 
46, 290, 321, 324, 398, 4°4, 457, 
543 

Ripley, W. Z., i. 16 
Rivers, holy, i. 66, 84, 85, 364; cross- 
ing of, i. 88, 252, 291, 300, 312, ii. 
7, 29, 51 sq.; haunted, i. 66, 291, 
300, 364, 371, 372, 392, 393, 4°6; 
bathing in seven, ii. 4; dreaming 
of, ii. 51 sq .; burning branchcs 
thrown into, at 'äSúra, ii. 69; 
crosscd by animals, ii. 70; straw- 
huts burned on, at Midsummer, ii. 
187; flour thrown into, ii. 246; 
puppets- thrown into, ii. 267; 
navel-stringB of new-born children 
thrown into, ii. 372 sq .; charms 
removed at, ii. 382 ; the bones and 
some entrails of the animals sacrificed 
at the naming of children thrown 
into, ii. 392 
Rma. See Huntsmen 
Rmelqâla (near Tangier), haunted 
cave above the beach of, i. 289, 392 
Road, bread or corn found on a, i. 
239 sq.; milk not to be poured out 
on a, i. 240 

Roads, meeting or parting of, i. 60, 
434. 578, ii- 189; cross-, i. 204, 
452, ii. 298 

Robbers and robbery. See Theft, 
Thieves 

Roberl, Georges, i. 459, 543 
Robcrt-Houdin, J. E., ii. 354 
Rocks and stones, holy, miraculous, or 
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haunted, i. 66, 68-72, 77-79, 364, 
372, 389. 397. 557. 606; passages 
between or through, i. 69-71, 79, 
287 

Rock-salt, i. 115, 127, 212, 302, 304, 
320, 431, ii. 98, 218, 227, 228, 232, 
243. 247. 298, 372, 381, 383, 426 
Rohlfs, Gerhard, ii. 294, 313, 429 
Romans, ancient, i. 14, 24, 26, 27, 93, 
HS, 401, 415, 418, 431 . 439 , 441 , 
442, 469, 47 i, 472, 476, 545 , 546 , 
583, ii. 21, 153-158, 302, 3 U- 3 I 9 , 
354 , 355 , 359 , S° 3 , 5 f> 5 , 513 -S^ 
Ropes, homceopathic influence of, i. 
250,590; women girding themselves 
wilh, i. 524, ii. 439, 441, 508, 519; 
in ccrtain magical practiccs, i. 582, 
583, 600; made by left-handed 
persons, ii. 14; made by a person 
who arrangcs his funeral in advancc, 
ii. 487, See Tethers, Tugs of war 
Rosaries, i. 135, 137, 494 , 559 , 5 ^ 4 , 
ü. 474 , 523 , 537 
Roscher, W. H., i. 143, ii, 155 
Roscoe, John, ii. 40 
Rosemaiy, i. III, 308, ii. 59, 185 
Rosén, Helge, ii. 513-516, 539 
Roses, ii. 78, 448, 480, 512, 530 
Roseltcs, four-, eight-, twelve-, and 
sixteen-petalled, i. 450, 451, 454- 
459 , 468 - 47 °, 472 

Rose-water, i. 133, 213, 217, 236, 257, 
ii. 25, 41, 107, 387, 396, 486 
Rot, ii. 250 

Round or curved things, used as 
chaims against the evü eye, i, 441, 
462-464 

Rouse, W. D. H., i. 58, 470, 562, ii. 515 
Rdbbi Ddwid ben ‘Arnran (Tetuan), 
i. 196 

Rue, i, III, 242, 308, 309, 324, 325, 
329, 442, ii. 185, 227, 228, 232, 243, 

383 

Rütimeyer, L., ii. 154 
Rugs, in a rite intended to be a safe- 
guard against the evil eye, i. 429; 
designs on, i. 452, 466 sq. 

Ruins, i. 79, 289, 296, 357, 371, 37Ï, 
392. See Där 1 -hâmra 
Russia, Midsummer custom in, ii. 203; 

Jews of, ii. 371 
Ruxton, F. H,, ii. 100 
Rwâiji, r-, i. 176, 196 
Ryäh, li- {lâ-S, i. 263, 324-326, 328, 
333 . 335 - 337 . 363- See Lâryä& 


Sâba', s- {s-sqba', ssibä'), ii. 387, 389, 
394, See Seventh day aftcr the 
birth of a child 

Sabbath, the Jewish, i. 25, 143 
Sabians. See Harranians 
Sachau, E., ii. 507 
Sacri, le, i. 28 

Sacred words, i. 205-208, 243, 277, 
305, 311, 312, 327, 349, 395, 410, 
412, ii, 526, Sec Bismillâh, Kali- 
mah, Koran 

Sacrifice, i. 26-28; the, performed at' 
the Great Fcast, i. 60, 67, 99, 135, 
216, 217, 219, 237, 242, 255, 303, 
3 ° 7 . 3 ii. 357 . 444 . 574 . 603, ii. 10, 
18, 38, 62-64, 66, 85, 106-158 
passim, 194, 197, 247, 304; in 
conncction wilh the naming of a 
child, i. 216, 308, 309, 444, 607, ii. 
373, 386-398, 403 ; with Ihe birth 
of a child, i. 607, ii. 379 ; with the 
first shaving of a child, ii. 407, 408, 
412-414 

Sacrifices, oifered to or performcd as 
'är upon saints, i. 70, 76, 80, 81, 85, 
90, 124, 128, 163-167, 169, 172, 173, 
177, 178, 188, 189, 191, 202-204, 
219. 4 ° 2 . 553 . 554 . 558. 559 , 561. 
562, ii. 9, 218, 231, 234, 257, 258, 
261, 284, 343; performed in order 
to influence the Sultan, i. 74; to 
influcnce spirits, i. 86, 87, 220, 221, 
229, 230, 283, 285-289, 291, 315- 
322 . 329 , 333 - 346 , 350, 351, 359, 
363, 376 , 378, 380-382, 551, ii. 18, 
231, 234-237,281,310; offered to the 
sea, i. 90 sq. ; performed in the case 
of an eclipse of the sun or the moon, 
i. 124, 128; to ccrtain planets 
omong ancient Berbers, i. 131 ; at 
a new market-place, i. 197; on 
threshing-floors, i. 220, 321 sq., ii. 
231, 234-237; in connection with 
saddles, i. 221 sq. ; offered to an 
old mosque, i. 402; performed as 
'är upon people, i. 488, 510-512, 
524, 526-536; after oath-taking, i. 
506 ; human, threatened or real, i. 
529 ; as reception rites, i. 540, 549; 
in covenanting, i. 568 sq. ; at un- 
claimed gravcs, ii. 558 
S&‘d§na, i. 407 
Sadâqa, i. 169 
Sadaqt" j-jnün, i. 338 
Saddles, i. 98, 99, 221, 222, 229, 239, 
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254, 300, 502, 523, 524, 534, 598, 
ii. 8 

Sa'dï shereefs, i. 38 
fjadqîyin, i, 182, 184 
Safe-conducts on a journey, i. 536 
Saffron, i. 111,133,134, 209, 213, 215, 
217 , 257 > 3 !°. 361 , 442 sq., ii. 21, 
41 , 78 , 327 , 332 , 339, 341, 358, 400, 
414 , 447 , 453 

Sahara, the, i. 153, 158, 259, 397, 
536 sq., ii. 416, 559 
Sflifcffr (sähhâr), spbhqra (säfr/igrd), 
i- 57 ° 

Sdfihâr or ddqqâq, ii. 95 
Sal'd Boulifa, ii. 67, 69, 73, 329, 346, 
4x7, 428 

St. John, Bavle, i. 369, 371-373, 379, 
ii. 352 

St. Olon. See Pidou de Saint Olon 
Saintly orders. See Religious orders 
Saints, terms for, i. 35 sq.; different 
kinds of, i. 36-50; wearing their 
hair long, i. 48, ii. 414 ; anonymous, 
i. 49 sq.; places or objects connected 
tvith, or rcgarded as, i. 49-77, 80-87, 
90, 91, 402 ; annual feasts of, i. 49, 
65, 76, X 75 -I 78 , 196, 204, 219, ii. 
88, 188, 419-421; the origin of the 
cult of, i. 50 sq. ; fcmale, i. 51 ; 
roecting-places of, i. 60, 73, 82, 188 ; 
offerings and sacrifices made to, i. 
63, 64, 7°. 76, 80, 81, 85, 87, 90, 91, 
108, 124, 128, 137, 163-174, 177, 
178, 180, 181, 185-189, 191, 202- 
204, 219, 350 , 351 , 4°2, 552 - 354 , 
557-562, ii, 9, 218, 231, 234, 238, 
239, 257, 258, 284, 338, 343, 372, 
399, 401, 402, 421; animals carry- 
ing the dead bodies of, i. 82 sq., ii. 
290; the weather influenced by, i. 
90, 91, 163, ii. 231, 256-258, see 
Sainl - shrines ; animals connected 
with, i. 96; appearing in disguise, 
i. 105, 159, 160, 268, 269, 389, ii. 
305, 337 , 344 , 348 , 349 , 546 ; 
strange phcnomena of light cou- 
nected wilh, i. 124, 161, 162, 270; 
“ the most great name ” of God 
possibly known to eminent, i, 139 ; 
seven, i. 142 sq., see SeVât'u rtjâl; 
miracles performed by living, i, 148- 
153 ; prayers, blessings, and curses 
of, i. 153-155, 489 sq.; diseases 
cuicd by living, i. 155-158, n. 307 ! 
possessed of prophetic gifts, i. 
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158 sq .; the baraka, of, increased by 
thcirdeath, i. 159; having more than 
one grave, i. 160 sq .; miracles per- 
formed by dead, i. 162-164 ; music 
taught by dcad, i. 163 sq.; diseases 
cured by dead, i. 164-167 ; appeals 
made to dead, i. 167-169, 506, 528, 
ii. 256-258; ruling over jnün, i. 
167, 333 , 35 °, 351 , 363, 364, 389; 
promises made to dead, i. 172-174, 
sce Wd'da ; having special days for 
receiving petitioners, i. 174, 176; 
patron, i, 179-187 ; ’är put on dend, 
i. 188, 189, 551-561, ii. 234, 257, 
273 • r ?., cf. i. 562; punishing 
intruders, i. 189-192; punishing 
thieves, i. 189-193; dangerous lo 
representatives of thc Governmenl, 

i. 193 sq .; supernalural benefits 
derived from direct or indirect 
contact with, i. 196-204, 555, 556, 
605-607 ; killed, i. 202 ; sometimes 
guilty of crimes, i. 238 ; inclined to 
quarrel when they meet, i. 256; 
oaths swom by dead, i. 492, 496- 
499,S^SOQ,512-515; strangersmay 
be,i.539; visits of, i. 541 sq.; punish- 
menl for speaking irreverently of, 

ii. 46; certain charms containing 
the names of, ii. 279; abstaining 
from certain kinds of food, ii. 309, 
320; turtle-doves offered to dead, 
ii. 338; appearing in dreams, see 
Dreams. See Lilla —, Mûläi —, 
Sï —, Sïd —, Sîdi — 

Saint-shrines, meals partaken of in 
common at, i. 128, 567, ii. 112, 257, 
263, 273 ; Berenades given at, i. 174; 
religious service at, i. 174 sq .; 
charms deposited at, i. 192, ii. 355, 
390, 395, 538; places of refuge, i. 
194 , 227, 559 - 561 , 563 cq.; Chris- 
tians and Jews prohibited from 
entering or approaching, i. 195 sq.; 
both Moslems and Jews visiting 
certain, i. 195 sq.; women pro- 
hibited from visiting cerlain, i. 196; 
benefils derived from. contact with, 
i. 199-202, 204, 555, 556, 605 sq .; 
circumambulation of, i, 199, 506, 
557, 607, ü. 7, 218, 256, 257, 264, 
268, 284; cntering or leaving, 
206; danger in visiting, i. 227, 2ip,' 
296; haunted by jnûn, i. 228, 296, 
313> 389; unclean individuals pfn- 
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hibited from cntering, i. 230, 231, 
296; sexual intercouise prohibiled 
in, i. 230 sq. ; slippers removed 
heforc entering, i. 241 ; oaths taken 
at,i. 492, 496 - 499 . 505 - 509 . 512 - 515 ! 
covenanting at, i. 566 sq. ; good 
days for visiting, ii. 42,109 j stjhâra 
at, ii. 56 sq. ; illuminalion of, ii. 
87, 97 ; dates bought at, ii. 109; 
rain-making rites performed at, ii. 
256-259, 261, 263-268, 273 sq. ; the 
after-births andnavel-strings of new- 
born children buried in the precincts 
of, ii. 373 ; circumcision porformed 
at, ii, 418-423 ; dead persons some- 
times washed at, ii. 444, 541; dead 
persons buricd in the vicinity of, 
ii. 529 ; earth from, see Earth ; hair 
dcposited at, see Ilair; stones from, 
see Stones ; tying of rags, etc., to, 
see Tying ; whitewashed, see White- 
washing. See Saints 
Saiyids, ii. 405 
Saläl l-frûsüf, i. 128 

— al-istisqä {f/ât l-ist'lsqa), ii, 254- 
258, 260, 274 

— l-kusûf, i. 123 

— (s/âi) 1 -miyit, i. 488. See Praying, 
for the dead 

— (fa/ât’) 'äl 11-nbi, ii. 450. See 
Muhammad, praying for 

Sale, George, ii. 535 
Salii, or dancing priesls of Mars, ii. 157 
Salmon, G., i. 74,425, ii. 186,190, 222, 
3851 4 W 

Salt, i. 95, 96, 115, 127, 155, 156, 158, 
212, 218, 223, 235, 242, 243, 253, 
264, 269, 278, 291, 292, 297, 299, 
302-305, 307, 3 io, 31G 3 ^ 3 . 3 U- 
3 zo . 3 2 3. 325.326,329-334, 336-340, 
344-346, 353 . 361, 362, 364, 374 . 
382, 401, 404, 412, 431, 433, 435, 
444 , 5 ° 4 . 5 ° 9 . 544 , 568 , 580, ii. 15, 
22, 23, 62, 98, iii, 116, 117, 120, 

■ 122, 126, 194, 218, 227, 228, 232, 

233, 243, 244, 247, 248, 275, 281, 

282, 298, 307, 319, 334, 338, 34 z , 

358 , 372 , 379 - 383 - 386, 387, 426, 

427, 444, 451, 513, 526 
Samoans, i. 478 

Samtor, Érnst, i. 310, 596, ii. 517 
s Samuel, i. 545, ii. 408, 503 
Sanctuary, the right of, i. 64, 65, 74, 
194 , 227, 559 - 561 , 563 sq. See 
Refugees 


Sand, used for ablutions, i. 235; 
columns of dust or, i. 269, 270, 368, 
369, 374 sq. 

Sandals made of cowhide, ii, 399 
Sardines, i. 39, 590 
Sarsaparilla, i. 167 

Saitori, Paul, ii. 44, 86, 201, 203, 253, 
513 - 516 , 531,539 
Sät, s- (§at, $-), ii. 81, 85 
Saturday, i. 86, 87, 165, 17 °, 174 , 176, 
217, 245, 275, 276, 333 , 345 , 361, 
ii. 41, 44-46, 75, 399, 4°°, 420, 421, 
536 

Saturnalia, tho Roman, ii. 153, 154, 
156-158 

Sbq' bë l-Büfiin, s- (s-Sba‘ Bulbtâin), 
ii. 136-139 

Sbü, the river, i. 393, 539, ii. 187, 264 
Scandinavians, i. 16,415,418-420,431, 
433, 468, 476 sq.,î i. 253, 380, 381, 
399 , 4 ° 4 , 405 , 5 I 3 - 5 16 
Scapegoats, ii. 147, 155 
Schäfcr, H., i. 469 
Schleiermncher, P. T 3 . E., i. 19 
Schmidt, Leopold, ii. 515 
Schneewcis, Edmund, ii. 154 
Schoolholidays, occasional, i. 557,60X. 
ii. 204, 205, 375, 390 sq .; regular. 
ii. 66, 75, 87, 89, 90, 103, 109-111, 

131 

Schoolboys, i. 46, n 7 , 197 , 198, 200, 
213, 214, 242, 256, 274, 488, 494, 
525, 557, 5 6 4, 600 sq., ii. 22, 60, 61, 
63-66, 96, 102, 110, III, 125, 178, 
179, 204, 210, 212, 216, 243, 244, 
257, 260, 261, 290, 291, 294, 325, 
339 , 363, 37 . 2 , 375, 39 °/ 7 - 
SchoolmastcrB, patron saint of the, i. 
179; pederasty commilted by, i. 
198; butter given to, i. 245, 246, 
255; pledges given by, i. 564; 
schoolboys cooling the tcmpcr of 
their, i. 600; fê/ra given to, ii. 
IOI sq .; performing the first sacri- 
fice at thc Great Feast, ii. 118; 
tents of, bumed at Midsummer, 
ii. 187; smoll pieces of fields set 
aparl for, ii. 221; receiving the first 
measure of com, ii. 238; washing 
the dead bodies of persons, ii. 443 
Schrader, F., i. 16 
Schroeder, Leopold von, ii. 44 
Schumachcr, Gotdieb, i. 72 
Schurtz, H., i. 310 
Schuyler, E., ii. 432, 502, 510 



INDEX 


6n 


Schweinfurlh, Georg, i. ioi, 426 
Sciatica, i. 271, ii. 249 
Scissors, ii. 26, 516 

Scorpions, i. 210, 215, 303, 368, ii. 
177, 178, 249. 286, 297, 354 - 356 , 
360, 380 

Scoúand, the Westem Highlands of, 
i. 418, 42S. 433 . 477 
Scott, R., i. 27 

Scratching or defiling the facc or othcr 
parts of thc body, as a mourning 
ritc, i. 525. 536, ii. 78, 277, 294, 
437 - 442 , 4 S 6 , 461. 466, 467. 474 . 
493 . S°8, S^S. 519 ; on thc 

birth of a daughter, ii. 37 S 
Scribes, thc baraka of, i. 45 ; cairns 
made by, i. 60, 487 sg. j as doctors, 

i. 93, 121 j money given by, i. 94 j 
revenge taken by, i. 121, 487, 488, 
572-574, 604; privileged to receive 
offerings inade éo saints, i. 171, 178, 

ii. 221 ; to appropriate offerings 
found at shrines, i. 171, 192 J 
patron saints of thc, i. 179 sq .; 
benefits derived from physical con- 
tact with, i. 197 ; food left by, i. 
219 sq. J drcssed in white clothes, 

i. 236; butter given to, i. 255 ; 
curses of, i. 487 sg. j oath laken in 
the presence of a band of ambulat- 
ing, i. 494 j legal proccedings in 
the presence of, i. 510; witchcraft 
practised by, i. 570 sq .; killing of, 

ii. 12; ealing certain things to 
strengthen their memoiy, ii. 22, 339; 
feasting of, ii. 60, 61, 66 ; alms 
given to, ii. 73, 238, 241 ; fruit 
offered to, ii. 252 ; sacrifices with a 
view to producing rain made by, 
ii. 257 ; playing at ball to stop rain, 
ii. 271 ; made unable to recite the 
Koran properly, ii. 288 sq. ; averse 
to dogs, ii. 304; dogs or cats steal- 
ing food belonging to, ii. 305; 
abstaining from certain kinds of 
food, ii. 309, 320, 363; paid for 
their services in connection with a 
death, ii. 449, 455, 463, 464, 466, 
468, 479-482, 484; when examined 
in their graves, ii. 465; paid for 
their serviccs at funcrals arranged 
in advance, ii. 488 

Scylax, i. 395, ii. 272 
Sea, the, i. 45, 50, 90-93, 158, 163, 
233. 234, 256, 292, 293, 327, 344, 


35 b 364, 372, 389, 392 . 505, 555, ii. 
Si. 52 . 369 

Sea-shore, i. 45, 90, 92, 242, 327, 331, 
3 S 7 . 364 . 5 ° 5 > 194 . 307 

-snails, i. 90, ii. 358 

-water, i, 89 sg , ii. 196, 307 

— -weed, i. 90 

Seasons of the year, the four, ii. 160. 

See special hcadings 
Seb’dt’u rtjdl, i. 72, 86, 142 sq. 

Seed, i. 106, 220, 231, ii. 213, 219, 220, 
228, 242, 248 
Seetzen, U. J., i. 400 
Segonzac, Rcné de, i, 15, 37, 202, 226, 
427, ii. 370, 38S. 407 . 417 
Seidel, A., ii. 61 

Séksú {kûsksû), the baraka of, i. 106; 
eaten in connection wilh the first 
chuming of the year, i. 245-247 ; 
protected against jnün, i. 304; in 
praclices relating to jnütt, i. 316, 
320, 321, 323, 332, 333, 336, 338, 
340, 342; oath sworn by, i. 504; 
used in covenanling, i. 525, 567; 
offered to a bride, ii. 8 ; dreaming 
of eating, ii. 49; caten at 'äfilro, ii. 
62 sq, ; at the Litlle Fcast, ii. 104; 
tabooed on ccrtain occasions, ii. 
tto, 162, 167, 171, 196, 470; eaten 
at New Year’s tidc, ii. 163, 165 sq. ; 
at Midsummer, ii, 192, 194 ; thrown 
over a ncwly married woman to 
make her prosperous, ii. 194; 
offered to ‘Aiäa Qondîäa and 
Htimmû Qdiyú, ii. 197; ealen in 
connection with ploughing, ii. 212, 
213, 215-Z17, 220; with reaping, 
ii. 224 sq. ; with threshing, ii. 234- 
237 ; with rain-making, ii. 259 sq. ; 
with thc buying of an animal, ii. 
284; with the shearing of sheep, ii. 
300; with the naming of a child, 
ii. 391-394; with circumcision, ii. 
423; with a death, ii. 45°. 453. 
462, 466-468, 470, 475-479. 482,' 
484, 544; not to bc cooked more 
than once, ii, 466, 544; used in 
witchcraft, ii. 552-554 

Seligman, Brenda Z., i. 379, 380, 471, 
ii. 41, 42, 401, 406, 415, 491. 499. 
500, 506 sq. 

Seligman, C. G., i. 402, 471, 478, ii. 
41, 42, 86, 401, 406, 415, 491, 499, 
500, 506 sq. 

Seligmann, S., i. 415, 418-421, 428- 



612 


RITUAL AND BELIEF IN MOROCCO 


43 L 433 - 437 , 439 - 445 , 463-465, 47 °, 
472, 473 , 476-478 

Sell, Edward, i. 51,118, 135, 139, 141, 
238, 407, ii. 71, 73, 78, 92 sg. 
Selling, taboos relating to thc, of milk, 
bread, or game, i. 244, 252 ; of the 
skin of the animal which has been 
sacrificed at the Great Feast, ii. 125, 
152 ; of the skin of the animal which 
has been sacrificed when a child is 
named, ii. 390. See Animals, Buy- 
ing or selling 

Semen, i. 577 

Semites, ancient, i. 75, 114, 132, 143, 
562 sg„ ii. 3x3, 430, 432, 494, 496, 
503, 518, 529 

Semolina, i. 339, ii. 88, 552-554 
Senegal, i. 464 
Sennaarese, i. 471, 478 
September, i. 176, ii. 159 sg. 
Serbocroats, ii. 154 
Sergi, G., i. 16 

Serhfini, s- (Särhân), i. 7 1 , 97 s ?- 
Servius Maurus Honoratus, i. 545, ii. 
515 

Scrvius Tullius, i. 546 
Sesame, i. 338, 346 

Seven, i. 72, 77, 79, 85, 86, 88 -90, 
94-96, 104, 112, 113, 116, 127, 132, 
142, 143, 148, 156-158, 160, 167, 
168, 199, 201, 204, 205, 207, 210, 
2x2-214, 244-247, 249, 278, 285, 
294 . 3 IJ i 313 . 323 , 325 . 327 . 33 °- 332 . 
334 . 338 . 345 . 345 . 36ï, 362, 365, 

381, 391, 407, 423 . 424. 435 . 448, 

487, 488, 500, 506, 507, 524, 555- 

557 . 572 - 576 , 583. 593 - 596 , 606, ii. 
4,7,11,20,25, 59,63,103,122,163, 
165, 172, 174, 176, 177, 179, 185, 
189, 192, 193, 205, 233, 239-241, 
252, 264, 265, 276, 280, 283, 284, 
292, 3 ° 4 , 3 ° 5 , 3 ° 7 , 3 ° 9 - 3 n, 3 i 4 , 
319 , 32 °, 322, 334 , 34 °, 352 , 353 , 

358 , 361, 371 , 372 , 374 , 377 , 379 , 

• 382, 384-386, 394, 401, 402, 408, 
409, 414, 417, 419, 427, 429, 432, 
438, 447 - 449 , 458 , 459 , 47 °, 47 1, 
474 , 478 , 496 , 5 ° 7 - 5 i°, 527 , 529, 
534 , 535 - 544 
— Slecpers, thc, i. 72 
Seventh day after the birth of a child, 
the, ii. 373, 385 - 398 , 4 °°> 4 ° 2 , 4 ° 3 , 
407, 408, 414, 417 
Seventy, i. Iio, 143, ii. 263 
Sextons, ii. 459, 460, 463, 464, 543 


Scxual bashfulness. See Bashful- 
ness or decency 

— cleanncss and unclcanncss. Sce 
Cleanncss and uncleanness 

— intercourse, avoidcd in moonlight, 

i. 128; time particulnrly suitable 
for matrimonial, i. 133, ii. 41, 43-45, 
60; with saintly persons, i. 198; 
accompanicd with the bismilläk, i. 
206, 410; abstinence from, i. 227, 
231, 587, ii. 4, 46, 76, 91, 171, 398, 
471, 506, 524 sg. ; prohibited in holy 
placcs, i. 230 sg. ; avoided on the 
sea, i. 233 ; destructive to charms, i. 
233, 253 ; between a man and a 
jennîya, i. 266, 267, 366, 384; pro- 
hibited in a public bath, i. 293; 
defiling,and in ccrtain circumstances 
a mysterious cause of cvil, i. 388, 

ii. 4, 5, 9, 525, sce Sexual deanncss 
and uncleanness j> vow to refrain 
from, i. 515 ; with a run-away wife, 

i. 535 ; forbiddcn to gucsts, i. 539 ; 
practices intendcd to prevcnt, i. 571- 
575, ii. 125, 555 sg. ; dreaming of, 

ii. 47,48, 52, 54; simulated, ii. 137- 
141, 150. Sec Bestialily, Incest, 
Homosexual intercoursc 

— power, mcans of increasing thc, 
i. 107, 362, 581, ii. 60, 65, 289, 311, 
312, 320, 324, 339, 341, 359; 
practiccs injurious to the, i. 222. 
See Impotence 

Sga', i. 414, ii. 14 

Sa'b|n, i. 133, 175, 380 sg., ii. 89, 
. 9 °, 99 

Sâbêl ( Clupea alosa ), i. 90 
Shäfi'ï sect, the, ii. 361 
Sahed (lâhed), ii. 460, 485 
Sährîj Gnâwa (Fcz), i. 380 
Sapah or SâJjäojj, ii. 135, 138, 148 
Shammar, the Bedouin tribe of, i. 490, 
543 s ?- 

Shand, A. F., ii. 519 
Sd'fa, i. 276, 330. Scc MeS'ôf 
Shaving, of children, i. 69, ii. 382, 393, 
395, 4°2, 407-416, 521; abstinence 
from, i. 136, 251, 300, ii. 77, 219, 
251, 414 , 47 °, 472 , S° 6 , 522; before 
a religious feast and on Fridays, i. 
235, ii. 107; vow to refrain from, 
i. 515 sg. ; in ‘är-making, i. 524; 
days suitable or unsuitable for, ii. 
42-46; dreaming of, ii. 49 ; of the 
pubes and armpits, ii. 219; not 
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frce from dnngcr, ii. 414 sq.; in 
conncction witli drcumcision, ii. 418, 
420, 425 ; with n dcuth, ii. 441 
Shaw, Tliomas, i. 470, ii. 493 sq. 
SayAfïn. Scc Jnûn 
Sbâha, i. 398, 400 

Sheaf, the last, i. 106, 252, ii. 225-227, 
253 ; the first, ii. 253 
Shccp, i. 87,99-101,164, 166,167,173, 
1S7, 197, 199, 203, 212, 227, 230, 
232, 234, 237, 239, 241, 242, 245, 
249-251, 254, 257, 258, 267, 277, 
285, 288, 31S-321. 326, 332, 3 S 9 . 
403, 404, 423, 438, 444, 464, 488, 
502, 503, 512, 531 - 533 . S 49 , 576 . 
588, 589, S97, 599, 607, ii. 3,6,11, 
16, 18, 23, 59, 61, 62, 64, 66, 67, 73, 
88,108, 115, 116, 123, 129, 150-152, 
170, 175, 181, 182, 188, 195, 206, 
229, 234-237, 250, 257, 258, 265, 
270, 271, 284, 285, 294, 295, 2 90 - 
302, 320, 343, 353, 365, 368, 379, 
387-398, 401, 402, 423, 426, 428, 
429, 443, 468, 478, 479, 487; 
shenring of, i. 232, 241, 251, ii. 177, 
181, 300 sq. 

—, wild, i. 172, 277 
Sôlf, mcaning of the term, i. 179; ft 
person’s, i. 186 sq., ii. 425 
— di r-rma, s-, i. '74, ii. 366-368, 394 
ÖE|j Ibnu Sliir, ä-, ii. 55 

Séjjäiob, ii, 134 sq. 

Shclls, i. 67, 356, 382, 439, 450, ^62, 
ii. 381-383, 39 °, 419 , 4 2 4 , 428, 458, 
536; tortoise-, i. 464, ii. 342 sq. 
Semdrïli, i. 378 

äëmliârüï (Semhüreä), i. 270, 283, 284, 
„ 328 , 391 , 571 

Sfmm, stomach complaint callcd, i. 
166 

Sendgûra {hngdûra, Sengûra), i. 110, 
248, ii. 169, 181, 191, 299 
Shepherds, i. 239, 247, 251, 254^., ii. 

34, 176, 181, 250, 300, 334 
Shereefas, i. 36, 155, 490 
Shereefs, the baraka, of, i. 36; dis- 
tribution of, i. 37; families of, i. 
37 s 9- i wives of, i. 56 ; commerce 
with, i. 154; curses of, i. 154, 155, 
490-492; as doctors, i. 155-158, ii. 
307, 439; privileged to receive 
offerings made to saints, i. 170; 
to appropriate offerings found at 
shrines, i. 171, 192; boncfits 

derived from physical contact with, 


i. 197 ; saddlcs belonging lo, i. 221 ; 
sometimcs guilly of crimes, i, 238 ; 
butter given to, i. 255 ; not rospccted 
by jnün, i. 313 ; oaths sworn by, i. 
499; ns mcdiators, i. 525, 531, 534 ; 
visits of, i. 54T sq.; covennnting in 
thc presencc of, i. 566 sq.; killing 
of, ii. 12; colour favourcd by, ii. 
21 ; taboos (jbserved by, in the 
month of the ‘Asfir, ii. 76-78 ; fêfra 
given to, ii. 101; portions of fields 
reserved for, ii. 221; gmin and 
pulso when measured given to, ii. 
238, 241; present when a sacrifice 
is made at the naming of a child, ii. 

„ 391 s 9 - 
Sirra, ii. 268 

Sirfem, i. 592, ii. 163, 192, 212, 217 
Ship-waggons, ii. 81, 85 sq. 

Sifan (ä-Sfian, ä-Sifän, ä-Sîfan, ä- 
Soitän), i. 263, 406-413. See Devil 
Sifânah (ä-Sit'âna, ä-Seifûna), i. 407 
Siyêlia, ii. 166, 170, 193 
Skäl, or rope used for tying up the 
feet of animals, i. 173, 202 
Shlö(i, the country of thc, i. I ; tlicir 
language, i. 1-3; dislike of the 
‘Arnb, i. 4 sq.; dwellings, i. 7 ; 
tribes, i. 8; blondness ainong the, 
i. 15 

Snhêja, i. 66, 168 
Shooters. Sea Huntsmen 
Shooting, of an animal in the vicinily 
of a saint-shrinc prohibited, i. 191; 
over a river or pond prohibited, i. 
291 ; of on animal accompanied 
with the bismilldh, ii. 362. Sce 
Guns, Hunting, Targct-practice 
Shops, charms hung up in, i. 137, 213, 
462, ii. 328, 338; abbqsîya givcn 
from, i. 180; women prohibited 
from entering, i. 230; the thresh- 
olds of, ii. 29; closed, ii. 45, 87, 
90, 103, 131, 196 
S(ior (sfiör), i. 360, 570 
'Sör, lä- (la-), ii. 230, 241, 247 
Shot, the hearing of a, considered a 
good omen, i. 95 

— -proofjcharmsmakmgtheirwearers, 
i. iii, 208-210 

Shoulder-blades, of the animal saeri- 
ficed at thc Grcat Feast, ii. 63, 124, 
128 sq. ; of any othcr sheep, ii. 129 ; 
of the animol sacrificcd when a child 
is named, ii. 388, 392, 394 
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Shoulders, of the animal sacrificed at 
the Great Feast, ii. 63, 124; of the 
animal sacrificed when a child is 
named, ii. 388, 390, 392 
Shovels, used for winnowing, ii. 230, 
268, 273 

Shrouds, i. 137, ii. 248, 447, 448, 458, 
473 . 474 . 486, 489. 495 . 49 ^. 512, 
523 , 547 , 555 . 557 - Set Grave- 
dothes 

ëäwiyh, ii. 141 sg. • 

Sübeh, i. 400 
Süki' mg$la, i. 434 
SÂrba, ii. 95 

Sirja t-T’éida, ii. 354, 355, 380 

— e-Zgêlwa, i. 137 

Sûwäf (fúuiaf), Sûwâfa ifûwgfd), i. 
344 , 345 , 356 

Sï, tiüe applied to scrihes, i. 43 
Sî Mûmen, i. 149 

Sicklcs, i. 112,249,252,305,438,«. 192, 
224-226, 232, 233, 516 
Sîd l-‘Auwad, i. 185 

— d-Dérras (§cfru), i. 68 

— 1 -Lzzaz (Fez), i. 498 

— 1 -Mândri, i. 156 sg. 

■— l-Q&was (Sëfru), i. 68 
Sîdi, the use of the term, i. 36, 40, 
46 sg. 

Sîdi 'Ahdäddäim (Fez), i. 165 

— ‘Abdl'äzîz (Sifru), i. 76 

— ‘Abdläzîz ben Yéfffi (Dukk&la), i. 

364 

— ‘Abdlhâdi (Garbîya), i. 148, 176, 
561, ii. 43 

— ‘AbdHjalq bën Yâsin ( 1 -Üdé.ya), i. 
200 

— ‘Abdllah ben Yûsf (Dukkâla), i. 
364 

— ‘Abdllah 1 -Ua 4a j (Tetuan), i. 364 

— ‘Abdllah 1 -Mékki (Fez), i. 498 

— ‘Abdlmâlëk (Dukkâla), i. 364 

— ‘Abdlqâder 1 -Fâsi, i. 40 

— ‘Abdrrâhman (Imi n Taqqândut), 
i. 285-287 

— ‘Abdrrahman Lhänbûbi (Aglu), i. 
196, ii. 328 

— ‘Abdrrahman 1 -Mejdûb, i. 41, 157, 
159, 180, 497 

— ‘Abdrrâhtnan Mlîli (Fez), i. 498 

— ‘Abdrréhman ä - Srïf Büsëdra 

. (§ê<Ai), i. 76 

— ‘Abdsslam 1 -Baqqâli, i. p; vi, 2,65, 
93 . 150. 197 . 287, 356, 358, 404. ü. 
56, 263, 348, 35 °. 35 1 . 359 . 484 


Sîdi ‘Abdsslam ber R&isul (Tctuan), 
i. 150, 151, 158 stj. 

— ‘Abdullrtli d-DSds, i. 259 

— ‘Abdéllah t-T a âudi (Fcz), i. 53 

— ‘Abclla bël ICüä (Agadir), i. 73 

— ‘Abéllau Múbdmmäjd (Aglu), i. 191 

— ‘Abélla u ‘Omar (near Mogador), i. 
167 

— Äbmed ben Brâhim (of tbe Wazzan 
family), i. 157 

— (Sîdi) Abmed Märrui (Ai| Wäryâ- 
êer), i. 162, 188, 498 

— ‘Ali (Dukkâla), i. 167 

— ‘Äli ben îâ&mduä, i. 152, 153, 175, 
182,183,203,502 

— ‘Äli ben Hârâzem (Fez and And- 
jra), i. 68, 71, 84, x6j, 165, 170,173- 
177, 179. 185, 363 sg., ii. 263 

— ‘Ali bcn Mës'ûd (Tetuan), i. 333, 

3 §4 

— ‘Ali ben Nâ$är, i. x8o, 499, ii. 368 

— ‘Ali ben Qâsem, i. 396 

— ‘Äli Bizzû (I;Inba), i. 192 

— ‘Äli Bûgâlcb (Fez), i. 96, 165, 170, 
17 , 5 - 177 ,196, 553 . ü- 61.418-420 

— ‘Ali Bûbúbza (Fah?), i. 202 

— ‘Äli l-fernûtäi (Solli), i. 160 

— ‘Äli 1 -Herher (Hidina), i. 192 

— ‘Ali Mûsa (Igliwa), i. 174, 194, 196, 
Ü V 4 I 3 

— ‘Äli Mzâli (Fez), i. 165 

— ‘Äli Stwan (Dukkâla), i. 167 

— ‘Äli u Brahim (Aglu), i. 191 

— ‘Ali u Mhammd (Igliwa), i. 176, 
179 , ii- 238 sg. 

— ‘Allftl 1 -Ha<l<lj, i. 41, 42, 149, 154, 
162, 192 

— ‘Amdr (Fahs), i. 171 

— l-‘Arabi l-Hat B îmi (Fcz), i. 62 

— l-‘Afbi (Fah?), i. 364 

— I-'Auwgd (Fez), i. 163 

— l-'Azri, i. 154 

— Baraka, i. 404 

— Bbwârak (Dukkâla), i. 166 

— Bbwârak mûla 1 -kârroa (Dukkâla), 
i. 267 

— Bel ‘Abbfts (Marrdksh), i. 40, 62, 
64, 65, 90, 91, 163, 180, 181, 188, 
191, 560, ii. 231, 234, 238, 244, 253, 
268, 287 

— bel Qâsëm Azërwal (Ait Wordin), 
i. 172 

— Ben Nör (Dukkâla), i. 63 sg. 

— BerdéUa (Fcz), i. 55 
— Boqnâdël (Ait Wardin), i. 162, 498 
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Sî<ii Boqnft<lcl, i. 40, 292 sq. 

— Brahïm (Aglu), i, 85 

— Brflliim u ‘Âli (I;liilja), i. 194; 
(Demnut), i, 195 

— Brâhim u ‘P.sa (Mogador), i. 174 

— BúâCi (Mazagan), ii. 257 

— Bû'ali (Ait Sdddën and Ait Yúsi), 
i. 160 

— Bü'béid (Tangier), i. 175 

— Bú'béid S-Sgrqi, i. 1S0 

— Bâbkër (son of Sîdi Hmed ben 
. Nâ?dr), i. 67 

— Buhâdi (Aglu), i. 124, 128 

— (Sîdi) Bi%dyâr (Ait .Wäryâger), 
i- 7 i, 174 . 190. 196 

— Bühâli (a jfnu saint), i, 350 

— Bûjbâra (Tiznit), i. 181 

— Bujîda (Fez), i. 54, I 7 S-I 77 , 179 

— Bukdrma (near Demnat), i. S°, 201 

— Bâker bel ‘Arabi (Fez), i. 168, 176 

— Buldnwar (I;J dha), i, 50, 7 S 

— Bâlcl (Bläl), i. 182, 347, 350 

— Bulf<)ail (Aglu), i. 190 

— Büljjfilf (near Dcmnat), i. 164 

— Búlhua (near Demnat), i. 70 

— Búlïbra (Shiddma), i. 61 

— Bûmgail 8 (belween Azîla and Lar- 
aiche), i. 364 

— Bâmhädi (Ail Ba'Ämrnn), i. 76, 259 

— Búnilga, ii. 290 

— Bfinü (Drä counlry), i. 182, 185 

— Búnwar (Aglu), i. 196 

— BÄrja (I,Iúha), i. S°, 7 S, 19 », I 9 2 , 
200 

— Bû?ärgin (SCfru), i. 85, löz, 174, 
190 

— Busëdra (Duklcâla), i. 166 

— al-Bû?îrï, i. 183, ii. 87 

— Búsmën (Aglu), ii. 68 

— Bullîla (Hâha), i. 50, 75, 556 

— BûyelbafVt 8 (near Demnat), i. 84 

— Buzrâzar (Hidina), i. 87 

— Daud (Aglu), i. 160, 231 

— Ddhäbi (Halja), i. S°, See 
Argan Isîsël 

— Dris (Faljs), i. 165, 171 

— ‘£sa (Ajt Wardin), i. 85 

— (Sîdi) ‘?sa (Aij, Wäryâger), i. 164, 
498 

— Fatt Maimün (a jpnn sarnt), 1. 293 

— Fraj (Fez), ii. 372, 443, 449 

— Gâlëm (Dukkâla), i. 160 

— 1 -Gôzi, i. 182 

•— 1 -örîb, i. 46, 161 (Dukkâla), 166 

{itid.) 


Sîdi Ilafîd ben ‘Addû (Fcz), i. 151 stj. 
l-lju'Jdj ‘Abdlqâder ben ‘Ajîba 
(Andjra), i, 60, 197 

— 1 -FIa‘hJj ‘Ahdsslum of Wazzan, i. 
93 , 14 S, 151, 153 , 1 59 , 199 , 2 Q 2 

— l-IIu <1,1 j l-'Arbi of Wozzun, i. 151, 

l88 

— 1 -Ha l!ll j l-‘Al(dfi (Andjra), i. 499 

— l-HB Jll j 1 -ydiyüj (Fez), i. 41 

— (Sïdî) (Jalîl, ii. 58, 74, 100, 109, 
447 , 490 - 492 , 49 S- 499 , 501-S03, 5 “, 
538 

— I.Iamâd A'ajli (Ait Mzal), i. 364 

— I.Iämâd Aljan^al (east of Demnat), 
i. 364 

— Hämâd u ‘Äli Butizzua (Unzûtt), 
i. 84 

— Hâmâd u ‘Esa (Ida Ggwârsmûgl), 

i. 219 ‘ , 

— Jlâmâd u Mhäminöd ben Nâsär, i. 
67 , 72 , I 7 S, 180, 182, 287, 364, 396, 
498, ii. 416 

— l;Iâmâd u Mftsa (Tazërwall), i. 65, 
91 , 153 , ÏÖ 3 , U> 4 , 176 , 178-181, 188, 
SSS 

— Ilammftdi (Fcz), i, 49 

— I.Idmmû (a jflin Bitinl), i. 283, 293, 
332 , 350 

— I.Iârrâz (uear Mogador), i, 174 

— l-flaum (Jliel tjbtb), i. 167, 240, 
*S 7 

— llbïb, i. 71,82, 83, 164, 175, 192, ii. 

290 „ 

— I-Iéddi (Bni ‘Aros), i, 64, 96, 171, 
188 

— Hmed (öarbîya), i. 176 

— Hmed 1 -Bamâ§i (Fez), i. 149, 170, 
175-177 

— H me â hcm Mûsa (Hmeid u Mûsa) 
(Kerzüz), i. 182, 185 sq. 

— Ijmed ben ‘Abd??âdaq (Tafilclt), i. 
182, 259 

— Hmed ben ‘Äjiba (Andjra), i, 60, 
182 

— hlmed ben Mârzoq (Azîla), ii. 188 

— Hmcd ben Nâ?är. See Sîdi Ijämâd 
u Mhimmëd ben Nâ?är 

— Hmed ben Yiilû, i, 259 

— Hmed ben Yûsêf, i. 182 

— Hmed bné Hya (Fez), i. 40, 64, 

164, I 7 S- 177 . . 

— Hmed Büqú a a ja (Tangier), i. 150 

— Hmed d-Dgôgi, i. 182 

— Hmed ä-ëdwi (Fez), i. 64, 170, 
17 S-I 77 , 498 
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Sîdi Hmed t-Tâdli (§ëfru), i. 174 

— Hmed. t-T a ijâni (Fez), i. 182, 187 

— l-îldsni 1 -Baqqâli, i. 65, 151, 155, 
162, 190, 200, ii. 348 

— Hsgin, i, 157 

— ECsâym (Fah?), i. 176,191, 364 

— lâ-Hsen (of Mûläi ‘Abdsslam’s 
family), i. 158 

— Isfmq (Hâlja), i. 59 

— Jâbar (Fez), i. 164 

— j-Jil&Ii, i. 350. See Mûläi ‘Abdl- 
qâder j-Jilflli 

— Kâuki (near Mogador), i. 174 

•— Läljsën u Brabïm (Agiu), i. 85 

— Lúâfi (Aglu), i. 196 

— 1 -Mdfefi, i. 50, 162, ii. 188 

— Mâimüa (Méimün, Mîmün), i. 49, 
73 , 293 , 344 , 364 , 391 

— (Sîdi) Mâl?k (Rïf), i. 86, 363 

— Mäqdi Hdja (Ait Warâin), i. 49,181 

— Ma‘(a (Ândjra), i. 82 

— Mâ’u l-‘Ain (Shêngit), i. 153, 259 

— Mbârük ben ‘Äbâkû (Fez), i. 164 

— Mëgdûl (Mogador), i. 174 

— Méjbar (Sëfru), i. 68 

— 1 -Mëgmûdi (outside Tangier), i. 
165, 296, 3 S°,JSi ,.364 
Mljammd u , Âli (Ûnzûtt), i. 176 

— Mhâmmed bel lä-‘Rif, i. 180 

— Mhämmcd ben ‘Êsa (Mequinez), i. 
175, 182, 183, 203] 259, 503, ii. 353, 


354 , 404 

— Mhâmmcd bên Hämed (Dukkâla), 

r. 364 

— Mhâmmed ben lâ-Hsen (Fez), i. 53, 
176, 177, ii. 296 

— Mljâmmed ben Men?ör (Mnâsâra), 
i. I5§, l6ï, ii. 290 

— Mfiâmmëd ben Nâsâr, i. 498 

— Mhimmed <j-ipâwi, ii. 423 

— Mbâmmed 1 -Mellâla (Mnâjära), i 
162 

— Mhämmed s-Sâhli (Hiâina), i. 
192 sq. 

— Mhdmmëd s-Sâyäh (Dukkâla), i. 
166 

■— Mhâmmëd ä-Snhâji (Dukkâla), i. 
167, 201 

— Mhammëd u (ben) Slîmsja 1 -Jgzûli, 
i. 69, 70, 72,160, iöi, 182, 191, 195, 
287 

— Mhämmëd u Ya'qob (Imintâtelt), 

i. 54 , 219 , 

— (Sîdi) Mhând (amaqran) (Ait 
Wäryâger), i. 84, 498 


Sîdi Mljänd u Lfarh (Ait Warâin), 
i. 193 

— (Sîdi) Mohammcd Läbhdr, i. 90 

— 1 -Mdht s ar (Tangier), i. 175 

— Ms'üd ben Hg.séin (DukkÉda), i. 364 

— Mûhâmmädbel‘Arbi(WldMdgra), 
i. 182 

— Mûhdmmed XVIII., i. 241, 352, 

362 

— Mûbdmmed 1 -Bdqqal (Tangier), i. 
241, 561, ii. 421 

— Múbdmmed ber Râisul (Tangier), 
i. ï 75 

— Mûhdmmed (Mhdmmed) 1 -Bhar, i. 
5 ° 

— Múbdmmed l-fja aa j (Tangier), i. 
69, 91, 161, 165, 174, I 7 S, 1 77 , 227, 
555 , 559 , 607 , ü. 87 , 256 , 421 

— Múhdmmed l-K6tt B âni (Fez), i. 182 

— Mûsa (Aglu), i. 85 

— Mûsa (a jf»n saint), i. 283, 293, 
33 1 , 350 , 351 , 364 , 3 Sl i 1 -Bdhri, 
i. 344 

— Mûsa bén Daud (Aglu), ii. 218 

— Mûsa ben ‘ Omran (outside Maza- 
gan), i. 163, 174, ii. 293 

— Nâ$är u Mhâîär (ncar Dcmnat), i. 
66 

— Nbârftk (Ceuta), ii. 404 

— QaddQr l-‘Alâmi (Mcquinez), i. 163 

— Qaddûr ben Mlëk (Mequinez), i. 
i8x 

— Qâqii Hâja (Mnd?ära), i. 49 

— Qâsëm (Fahs), i. 148, 163, 176, 

363 *?• 

— Qâsem (Fez), i. 41 

— Qâsem Bû'asrîya, i. 182 

— Rdhhal, i. 65, 259 

—■ S'äid u ‘Abdnnä'im (ILaha), i. 176 

— g-Sgërbenl-Msnyâr(nearDemnat), 
i. 194, 201 

— Sëmhârúä. Sea Sëmhârûä 

— Smâ'in Buiiäda, i. 186 

— t-Tâhar Böqäbrâin (Dukkâla), i. 
160 

— t-Tdiyib, i. 396 

— Tdllja (Andjra), i. 63, 174, 191, 
199, 202, 364, 555 

— Wa'dúd (Azemmur), i. 167 

— Waggag (Aglu), i, 174, 196, ii. 257 

— Wâqqä§, ii. 368 sq. 

— Wasmîn (Shid<jma), i. 194 

— Yéhya (near Demnat), i. 70 

— Yâljya 1 -Hûwwftri (Dukkâla), i. 166 

— Zâra' (Yanbo'), i. 136 
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Sîdnti ‘Ali, i. 68, 71, 97, 375, ii. 78, 
226, 405 

— A‘mar. Sec Sîdna ‘Omar hel 
Qatlab 

— 'Azrain (‘Azrâ’ii), ii. 464 sq. 

— Ibrâhim, ii. 205. See Abraham 

— (Sîyïdna) Idrîs, i. 407 

— Îsmâ'îl, i. 131. See Ishmael 

— J«brîl, i. 50, 118, 205, 411, 493, 
496, 499, 561, 594, ü. 96 

— Nâkir and Múnkir, ii. 464 

— (Sîyïdna) Nöh, i. 364 

— ‘Omar bel gaftab (‘Umar ibn 
al-Haît&b), ii. 313, 388 sq. 

— Sa‘ïd ben Wäqqä?, ii, 368 sq. 

— äo'âib, i. 502 

— (Sîyïdna) Suleimän, i. 351, 3S2, 
376, ii. 233, 333 sq. 

— Yûsëf, i. 142, ii. 240. See Joseph 
Sicves, i. 251, 298, 374, 403, 583, «. 

249-252-, 270, 280, 390, 402 
Sfg, ii. 21, 278 

Silcnce, i. 86, 203, 253, 254, 290, 3'4. 
315 . 331 . 333, 334, 336, 338 - 343 . 
35 ö, 337 , 363 , 4 °i. 424, ii. 224, 238, 
4 S 4 

Siliccrniu-m, ii. 503 
Silver, or objccls of, i, 115, riö, 209, 
210, 253, 254, 282, 306, 363, 439- 
441, 448, 450, 457, 462, 516, 581, 
n. 20, 98, 99,122, 28S, 382, 397,4°2, 
408, 411,418, 419,429,441 

— coins, i. 90, 91, 125, 203, 306, 323, 
329 , 333 , 34 i, 34 ö, 355 , 356 , 439 , 
462, 508, û. 20, 50, 98, 283, 381-383, 

388, 390, 393, 395, 408-411, 419, 
421, 422, 424, 428 

Sinai, Arabs of, i. 548, ii. 493, 498, 
502 , 504 

Singers, i. 163, 306, 491 
Singing, ii. 31, 60, 61, 65, 66, 68, 80, 
84, 87, 88, 91, 98, 110, 113, 114, 
134, 140, 145, 222, 225, 226, 231, 
260, 264-266, 268, 273, 277, 388, 

389, 396 , 424, 428, 449 - See 

Funeral chants 
Sinhalesc, i, 469 
Sirät, the bridge of, i. 117 sq. 

Sîwah, i. 78, 79, 84, ioo, 103, 436 sq., 
ii. 307 

Six-poinled slar, as a charm, i. 463, 
475 

Sîyid, meaning of the term, i. 35,62 sq. 
Skcat, W. W., i. 41J, 418, ii. 491, 499, 
509 


Skin-diseascs, i. 87, ii. 23, 135 sq. Sec 
Absoesscs, Boils, Ilch, Puslulcs or 
pimplcs, Ringworm, Soros, Ulcurs 
—sueks, ii. 125,126, 460, 537 
Skins, of animols, i. 172, 217, 21S, 250, 
251, 278, 463, 464, 597, »• 81, 291, 
315 , 3 i 6 , 318, 319, 323, 324 , 328, 
344 , 352 , 479 , 555 ! o{ sacrificod 
anjmals, i. 178, 321, ii. 125, 126, 
130, 132-144, 146, 147, 152, 154 , 
157 , 389 - 393 , 395-397 
Skulls, of animals sacrificcd at the 
Great Feast, i. 67, ii. 12J, 130; of 
animals, used as channs, i. 436 sq., ii. 
228 

Sky, prohibition of firing oflf a gun 
towards the, i. 120; a clcar, i. 218, 
355, ii. 281; a cloudy, considcrcd a 
good augury, ii, 195, 206 
-gods, i. 120 

Slaughtering-places, i. 242, 269, 277, 
278, 298, 326, 338, 343 , 346 , 357 , 
358 , 378 , 503 

Slaves, ii. IJ, 100,406, 4J6 
Slavs, ä. 477, J47 

Slecping, bcllcfs nnd pracliccs rclilllng 
to, i. 119, 120, 127-130, 138, 139, 
20G, 260, 270, 272, 273, 2H2, 290, 
293, 297 , 299-302, 305-307, 312, 
313, 319, 322, 373, ü- 4 , 13, 33, 34, 
44, 76, 180, 196, 206, 207, 247, 2S8, 
301, 312, 320, 322, 324, 334, 336, 
35 < 5 , 357, 360, 556 

Slippers, i. 94, 190, 206, 236, 241, 242, 
272, 294, 293, 349, 360, 410, 430, 
435 , 443 , 573 , 578-580, 588, S96 sq., 
ii. 20-22, 33, 52,60, 68, 98,103,107, 
147, 219, 229, 243, 257, 260, 276, 
344 , 378 , 387, 402, 425, 483, 538 , 
557. See Barefooled 
Smaim (fmdim), the, i. 118, 128, ii. 
160, 206 sq. 

Smallpox, i. 212, 271, 482, ii, 399 
Smells, bad, i. 93, ii. 23; slrong, 
shunned by spirits, i. 310, 375 
Smith, Elliot, i. 439 
Smith, W. Robertson, i. 28,75,78, 84, 
368 , 375 , 382-386, 543 , 563, 568 sq., 
ii. 413, 414, 518, 520, 521, 526 
Smith, Wüliam, i. 122, 583, ii. 154, 515 
Smoking, i. 349, ii. 92. See Kif, 
Tobacco 
Smut, ii. 229 
Snaüs, ii. 194, 358 
Snake-charmers, ii. 353 sq. 
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Snakes, i. 62, 71, 80, 105, 112, 116, 
160, 205, 213, 267, 269, 290, 307, 
359, 368, 384-386, 388, 389, 5 ° 3 , ü. 
46, 50, 125, 177 - 179 , 3 ° 8 , 333 , 346 , 
347 - 354 , 37 L 555 

Sneezing, ii. 34 sg. 

Snow, i. 163, 282 sg ., ii. 175, 276 sg. 
SnufSng, i. 349 

Soap, taken into a room by a guest, i. 
539; abstinence from the use of, ii. 
471-473, 522, 524 

-stone, ii. 396, 445 

Socotra, ii. 431 

Solar Year, rites and beliefs connected 
with certain datcs of the, Chapter 
XV. ii. 159-207 

Soldiers, arranging the ‘âS&ra play at 
Fez, i. 81, 83, 156 
Solh, illness called, i. 165 
Solomon, i. 351, 352, 376, ii. 233, 
333 

Soot and sooty objects, i. 118, 307, 314, 
329, 436, 437, 523 sq., ii. 17, 18, 24, 
169, 276, 335, 383 , 439 , 441,519 
Sorcs, itching, i. 157 
Sorrow or its expressions, on a death, 
ii. 468, 470, 494, 517-525 
Souls of dcad people, i. 404, ii. 518, 
522, 526, 530, 531, 534, 535 , 539 - 
546,552. See Dead persons, Ghosts 
Sounds, spirits frightcned by strong, 

i. 3H, 323 , 325, 375, «• 374, 518 . 

See Noise, Wailing 

Sour tbings, magic effects of, ii. 22 
Sourdiile, Comille, i. 100 
South wind, i. 78 
Sowing. See Pioughing 
Spain, palreolithic remains in, ii. 158; 
Midsummer customs in, ii. 203 sq. 

■ Spanish amulets, i. 439, 445, 470 
Sparrows, ii. 298, 341 
Speaking, childron’s, ii. 340 
Spenser, Edmund, ii. 519 
Spiders, ii. 297, 303, 356 sq. 

Spindlcs, ii. 427 

Spirits. SeeJinn,Jnün 

Spirits (drink), euphemistic name for, 

ii. 27. See Alcohol 
Spitta-Bey, G., i. 399 

Spitting or spittlo, i. 41, 71, 93-96, 
153, 156-158, 197, 203, 256, 281, 
298, 409, 430, 543, 556, 557, 577, 
578, 597, ü. 14, 21, 25, 32, 55, 123, 
316 , 32 °, 34°, 344 
Spleen, pain in the, i. 112 


Spleens, of animals, ii. 327, 363 
Spokcn words, communicnting cvil, i. 
95, 604 sq. ; bringing about their 
own realisation, i. 603 sg., ii. 48, 
375 s 4-> see Blcssings, Curses, 
Oaths; auspicious and inauspicious, 
ii. 26-31 

Sponge fritlers, i. 180, ii. 165, 166, 
292 

Sprcngcr, Aloys, i. W9, 126, 367 sq. 
Spring, ii. 160; feasts of saints held 
in, i. 176; ceremony cclebrating the 
entrance of, i. 186 ; playing at ball 
in, ii. 271 ; riicumcisions in, ii. 426 
Springs, holy or haunted, i. 66, 73, 79, 
84-88, 200, 283, 285, 291, 292, 323, 
329 , 333 - 336 , 350, 351, 364, 372 , 
376 , 380, 389, 392 , 4 ° 2 , ii. 3 ° 7 , 342 ; 
water from sevcn, ii. 179 ; puppels 
thrown into, ii. 267 
Sqallîyin, i. 182 sq. 

Squares, as charms or ornamcnts, i. 

453 , 455 - 460 , 467 
Squill, ii. 243 

Staff, the, of thc bfêb, ii. 114 
Stake, thrust in thc ground ns 'är, i. 

527 ; as a curse, ii. 300 
Stamping, ii. 31 

Stars, i. 129-131, 209, 211, 213, 2:4, 
217, 218, 328, ii. 164, 166, 340; 
shooting, i. 130, 270, 369 
Steel, i. 115, 209, 210, 251, 305, 306, 
3 ii, 326, 393, 412, 435, 441 , ü. 59 , 
226, 227, 232, 451, 516, 526 
Stecnsby, H. P., i. 16 
Steinen, ICarl von dcn, ii. 433 
Stengel, Paul, ii. 515 
Stepping or walking, over somelhing 
as a magical rite, i. 79, 3°9> 5°t, 
573, 574, 585, 601, ü. 19, 285 ; over 
sacks containing seed, i. 220, ii. 219 ; 
over a charm, i. 239, 252, 253, 361, 
572 sq., n. 329, 339, 380, 538, 556; 
on ashes, i. 275,295,312, 329; on or 
over blood, i, 275, 3x2, 527, ii. 122; 
on or over a threshold, i. 295, 373, 
ii. 345, 395; over a person’s body, i. 
326,606, ii. 4; on iyâfa, i. 333,341; 
on a spirit, i. 377; or leaping over 
bonfires or their ashes, ii. 65-69, 
182, 183, 185 sq. ; over bran, ii. 
249 ; over a sieve, ii. 250 ; over one’s 
wife to promote her delivery, ii. 
370; over the shaved-off hair of a 
child, ii. 411,413 ; over the foreskin 


INDEX 


619 


of a circumeised lioy, ii. 538, 539, 
557 

Stetson, G. R., i. 453 

Stick, breaking n, i. Ö08, ii, 172 

Sties, i. 586, 595, 606, ii, 11 

StHjâra ( istil/âra ), ii. 56 sg, 

Stinging ncttle seed, ii. 358 

— pain, ii. 11 

Stirrups, ii. 305 

Stomach, of the animal sacrificed nt 
the Great Feast, ii. 62, 63, 120, 123, 
194; of the animal sacrificed when 
a cbild is named, ii. 389, 394, 396; 
remedies taken on an cmpty, sec 
Empty stomach 

— complaints, i. 110, 112, 132, 166, 
200, 212, 482, ii. 181, 325, 560, 
See Cholera 

Slone wcights, used as charms, i. 438, 
ii. 190 

Stones, saintly cnclosures or rings of, 

i. 54-56, 61, 62, 72, 76, 197 ; peoplo 
transformcd into, i 78, 79, 162, 207, 

ii. 174 ; knocking againsl or stumb- 

ling ovcr, i. 79, 369, 553. ü- 24, 31. 
122, see Stumbling; ritual or 
medicinal use of, i. 95, 96, ilû, 156, 
i6S, 29 », 331 , 411 , 412, 488, 505, 
576, ii. 8, 113, 232, 233, 263, 264, 
280, 281, 298, 318, 341 ; procious, 
i. 115, 116, 439, 459 , 98 , 99 , 419 î 

■ silting on, i. 116; fights wilh, i, 
178, 601, ii. 8, 72, 131, 171, 197, 
198, 272 ; from shrines, i. 200, 228; 
chaims written on, i. 210, 217 ; uscd 
for ablution or cleaning, i. 235, 278, 
285, ii. 304; curses embodicd in, i. 
487, 488, 527, 604; used in 'är- 
making, i. 527 ; throwing down of, 
found on a road, i. 603 ; the evil of 
dreams transferred to, or buried 
undcrneath, ii. 48, 485 ; uprighl, 
placed on graves, ii. 78, 460, 480, 
485, 499-501, 529 sq .; the mfdlla 
consisting of a row of, ii. 112; used 
in divination, ii. 347 ; in punishing 
huntsmen for misbehaviour, ii. 369 ; 
thrown at a bier or into the air oa a 
death, ii. 441 sq ,; placed across the 
narrow trough at the bottom of a 
gravc, ii. 458, 461, 485, 488, 489, 
498, 529, 544; graves surrounded 
with a ring of, ii. 459, 475, 500, 529, 
544, 545, 558; hcaps of, put on 
gravcs, ii. 461, 479,499, 500,529 sq,- 


froin the gravo of nn unknown 
person, ii. 556; from thc cairn at n 
place where a person h.is becn 
murdered, ii. 559. Sce Cnhns, 
Rocks and stoncs 
Storax, ii. 302 
Storks, i. 105, ii. 329-331 
Strangers, thc baraka of, i. 46, 539, 
541 sq. ; money givcn by, i. 94; 
patron snint of the, i. 181 ; milk 
offered to, i. 244, 540; oaths sworn 
by, i. 500; the 'âr as a boon to, i. 
535-537 ; considered dangerous, i. 
539 s 9‘ > as potential benefactors, i. 
541 sq.; women, ii. 6, 7, 246; 
graves of, ii. 248, 548, 555, 557 sq. ; 
washing of the dend bodies of, ii. 
444; martyrdom of dead, ii. 559 sg. 
Sec HospilnliLy 
Strausz, Adolf, ii. 524 
Straw, i. 393, 444, 603, ii. 65, 66, 127, 
182-187, 190, 197 

-stncks, i. 424 

Struck, Bcrnhnrd, i. 114 sq. 

Studcnts, i. 179, 180, 256, ii. 243 sq. ; 
liolid.iys of thc, i. 225, ii. 42, 46, 75, 
87, 103. Sw Silfihi f-fiilba 
Stuiilmnim, Fjiuik, i. 99-103, 106-108 
Slumbliug, i. 79, 270, 369, 409. Scc 
Stones 

Stummc, Ilans, i. 4, 5, 36, 208, 397, 
400, 405 

Stupidily, witchcrnft practiscd for thu 
purposc of causing, i. 577, ii. 318, 
553 

Sucking n pregnanl mother. See 
Brepst 

Sucklings, Jifra of, ii. 101 ; method 
of wcaning, ii. 123 ; in rites intendcd 
to lay the wind, ii. 281; burials of, 
ii. 458 

Sudan, the, i. 208, 210, 379, 381, 383, 
397 . 471 . ü. 4 °i, 406, 4 ^ 5 . 49 i. 499 . 
500, 506, 507, 512 
Snjjîlio, ii. 514 

Sugar, i. 112, 155, 156, 185, 203, 310, 

338 , 344 . 346 , 577 , ü. 288, 297, 332, 

339 , 383. 402 
Suicide, i. 281 

Sulphur, i. 115, 116, 127, 248, 430, 
431, ii. 218 

Sultan, the, i. 37 - 39 , 42, 63, 74 , 92, 
123, 128, 170, 193, 194, 229, 236, 
241, 244, 256, 257, 291, 357, 485, 
520, 528, 530,560,565, ii. 18, 26, 30, 
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77, 81, 112-114, U9) 126, 128, 236, 
/53, 3o8; mock-, i. 176, ii. 153 sg. 

Sülfän i-klictl , i. 391 

— t-féiba, i. 176, ii. 153 sq. 

Summer, ii. 160; circumcisions taking 

place in the, ii. 425 

Sun, the, i. 90, 119-J24, 126, 153, 504, 
ii. 191; eclipses of, i. 123 sg. 

Sûna (Sûna), ii. 139-141, J 43 -I 4 S, H 7 

Sunday, i. 14, 134, 174, 176, 226, 275, 
300, 322, 599, 606, ii. 15, 40,41, 42- 
45, 75, Uo, 209, 216, 224, 229 

Sunrise, practiceh pcrformed beforc, i. 
77, 79, 89, 90, no, 112, 133, 166- 
168, 213, 217, 257, 326, 327, 452, 
477 , 533 , 556 , 557 , 599 , »• 4 L 59 , 
69, 70, 164, 169, 189, 322, ss7 sg. 

Sunset, charms written at or after, i. 
217 sg. ; acts avoided after or 
shortly before, i. 223, 226, 296-300, 
374, 401, 593, ü- 244-246, 250, 451, 
452, 4S7, 541; cures practised at or 
after, i. 326, ii. 325, 327, 558; 
witchcraft practised about, i. 360; 
pitching of tents after, i. 591 ; 
candles lighted at graves after, ii. 
66; grain measuied aftcr, ii. 237. 
See Dark 

Sunshine, i. 119, 120, 211, 213, 214, 
239, 2S3, 256, 257, 296, 329, 342, 
355 , 585 , ü- ! 78 , 3 i*. 340 ; prac- 
tices supposed to produce, ii. 21, 
172, 199, 202, 272, 274-281, 311 ; 
indication of coming, ii. 206, 331 

" Snpematural J ’, the, i. 22, 23, 28, 
32, 260 

Suppliants, i. 543 ’ 547 , 55 °, 562, 568. 
See ‘Ar, Refugees 

Süratu 'J-bagarah, i. 139, ii. 461, 501, 
See Ayatu ’l-kurst 

— ‘l-falag, i. 155, 312, 444 

— ’lfath, i. 207 sg. 

— 'l-halr, i. 155 

-’l-i&Iäf, i. 139, 155, 156, 207, 214, 
218, 300, 312, 444 sq., ii. 56, 63, 
461, 480 

— ’l-jinn, i. 312, 444 

— Matryam, i. 411 

— Mukammad, i. 207 

— ’l-mulk, i. 207, ü- 45 °, 453 , 4 6 i> 
474 , 480 

—, n-nisä’, ii. 454 

— ’l-gadr, i. 207 

— ’l-qalam, i. 411 

— 'r-ra'd, ii. 434 


Süratu. 'S-iams, i, I21, 207 

— tä hä, ii, 450, 461 

— ’l-taubah, i. 155, 156, 207 

— ’l-iuâqi'ah, i. 206 sg. 

— yâ stn, i. 139, 206, 207, 214, ii. 450, 
453 , 461 , 474 , 478 , 480,501 

Swaddling-clothes, 2. 428 sg., ii. 373, 
381-383, 389, 393, 398, 402, 412 
Swallows, i. 105, 362, ii. 340 sg. 
Sweeping, i. 297, 374, 557, 558, 593- 
596, ii. 75, 242, 386 
Sweet pastry, ii. 104 

— things, magic effects of, ii. 22, 194, 

312,376,381 

Sweetmeats, patron saint of the 
vendors of, i. 181; dreaming of, ii. 
54; sold at 'äfúra, ii. 61; eaten in 
Rama^än, ii. 95 

Swelling, of hands and fect, ii. 123; 

of a corpse, ii. 451 
Swellings, i. 156, 157, 166, 403, 556 
Swinc’s flesh, ii. 312 sg. 

Switzerland, ii, 154 
Swords, i. 283, 306, 336, 375, 501 sg., 
ii. 44 , 491 

Sybel, Ludwig von, i. 468 
Sylces, Ella C., 2.418,429,440,472 sg., 
«• 3 H 

Sykes, P. M., ii. 72, 491, 499, 507 
Syphilis, i. 84, 87, 112, 165, 167, ii. 

289, 307, 3H, 322, 325, 332, 483 
Syria, i. 58, 89, 91, 99, 105, 107, 108, 
115, H2, 223, 225, 370-375, 399, 
400, 402, 418, 421, 431, 438, 440, 
470, 471, 473, 475, 543 , 562, 563, 
586, 597, 603, 608, ii. 19, 32-36, 40, 
4 1 , 45 , 170, 250, 269, 270, 274, 304, 
306, 311, 315, 321, 333, 335, 340, 
344 , 359 , 37°, 386, 399 , 43 °, 492 , 
502, 505, 509, SII, 513 sg. See 
Lebanon 

Td'âm. See Sêksú 

— je 'äSa l-gbar, f-, ii. 468 

— je I-mlâtsnân, t-, ii. 475 
fâba', ornament called, ii. 98 sg. 
T’âb'a (ttdbä'f), the, i. 283, 327, 400- 

404, ii. 402, 439 
T'abârak. See Säratu ’l-mulk 
T’ab&êra de l-'âtâr, ii. 60, 393 
Tgbüt, meaning of the term, i. 63 
Tacitus, C. C., i. 545 
Tada, or brotherhood, i, 526 
Tafâska (tafaska ) or tafdsha, ii. 115, 
151 sg. 
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Tiifileltj i. 38 

Tngärfa, n\eanini5 o£ the wortl, i. 169 
Tagbâlut 1 Ijnün (Ait Sâddën), i. 291 
Tagêftaii, ii. 412. Sce Garn 
Tagúlla, i. 17S, ii. 167, 194, 215, 217, 
2 S 9 , 46« 

T a aêúnja and similar names used for 
certain rain-cliarms, ii. 265-268 
Tagitttait, ii. 41 1 , See Geftâya 
Tâgüznt (Tagznt), i. 397, 400 
T’âgyiz, ii. 237 

Tdifa, or congregation of a religious 
order, i. 182-184, ii. 449 
Tail, the, of the animal sacrificed at 
the Great Feast, ii. 62, 63, 66, 116, 
12J, 282 

Tails of animals, i. 437, ii. 108, 170 
TäjnnîSt, i. 394 sq. 

Tajffûit, i. 440, ii. 411. See Garn 
Takblr, ii, 254, 456, 501 
T'akiyiitt ifakylif), ii. 412,413, cj. i. 69. 
See Garn 

Tdkurl A ddnub (stonc on thc road 
bctwccn Mogador nnd Aglu), i. 78 
Tdl'aint 11 tmûdit (Igliwa), i. 87 
— únwal n Tfldia(it (Aglu), i. 79 
Talbîyin, i. 170 

Talgomt (smnll rock ncar Demnat), i, 
69 sq. 

Tdlla', or tdlla'l, l-mläk, i. 325, 343, 
380 sq. 

Tallqvist, ICnut, i. 39, 257, 367, 370, 
418, 419, 439 , 443 , 4 Ö 3 , 47 i, 473 , 
»• 33 , 

Tâlsem {tg-lsfi-m), i, 210 sq. 

Tamarisks, i. III, 442, ii. 233 
J'amarräqi, ii. llo, 215 
Tambouxines, i. 140, 162, 341, 347, 
349, ü. 53, 61, 81, 82, 138-140, 143, 
144, 146, 266, 426 

Tamda Uglu (pond at Aglu), ii. 342 
Tamgart, ii. 79, 174-177 
T’dmrîj, i. 361 
Tâmza, i. 398, 400 

'j'amzgîda tdberiant (Ait Segrdääën), 
i. 496 

Tamzgida vï'zgar (Ait Wardin), i. 496 
Taneja, Y. L,, i. 452 
Tanjawîya, puppet called, ii. 80 
Tanners, i. 178 

Tar, i. 42, 76, 112, 157,166, 217, 254, 
307 , 316, 317 , 324 , 32 S, 327 , 329, 
360, 412, 449, 558, ii. 17, 27, 179, 
227, 228, 232, 243, 247, 291, 350, 
381, 396 


Tärffist [tärjftsj), i, 246, ii. 181. Sco 
Rjfsa 

Tnrget-practicc, i. 74, 242, 522, ii, 43, 
88, 104, 132, 133, 251, 368, 369, 
39 L 422 

T“argîba {t'argîba, f'arqjba, P'arqfb, 
t'arqlbt), i. 528, 529, 531, 532, 534 
Tarlar, i. 110, m, 248 
Tartars, ii. 71, 72, 80, 206 
Tarwait, ii. 468 
Tashkent, ii. 432, 502, 510 
Tasldiaht (rock at Aglu), i. 79 
Taste, magic cffects produced by 
qualities of, i. 310, ii. 3, 22 sq. 
Tattoos, i. 449,451, 453, 465,466, 475 
Tatinaa (taûnea), i. 428, ii. 9, 411-413. 

Sce Gûffa 
Tâyu, i. 398, 400 
Tässrurt, ii. 395. Sce Zrûra 
Tca, at a funeral, ii. 467,468,470,478, 
S22 

T’ebrïd, charm callcd, i. 208-210, 218, 
237 . 239 , 253 
T’êbyit', i. 381 

Tcdâ (Eastern Suhara), i. 444 
T’edwfra, ii, 421 

Tecth, thrown or held up in tho 
dircclion of thc gun, i. 120 j buried 
or deposiled at n shvinc, i. 201 j 
grinding of ihc, i. 270, ii. 34; 
drcaming of the falling out of, ii. 
49 i faUit-ig: out, ii. 344, 347; 
smearcd wilh honoy, ii. 354; dying 
witli clcnched, ii. 434 sq. 

— of animals, ii. 321. See Tusks 
T’ihlil, ii. 99, 418-421 
T'ëjriya, i. 577 

Telephium imperati, ii. 191 
T'illïs, or two uniled sacks uscd for 
the transport of grain, ii. 219 sq. 
Temperature, practices or events 
influencing or prognosticating the, 
ii. 188, 199, 206, 280, 331 
Ten, i. 446, 501, 565, ii. 229 sq. 
Tcnt-cloth, pieces of old, i. 437, 523, 
524, 534, ii. 25, 27, 28, 136, 335, 
439 . 441 , 519 tq. 

— -pegs, ii. 485, 538 

— -poles, i. 222, 495, 520, 533, 543, 
S 87 -S 89 , 591 , ü' 25 , 26, 88,103, 108, 
427 

Tents, moving of, i. 224," 319, ii. 75; 
pitching of, i. 269, 294, 318, 319, 
322, 376, 423, 551, 584, 585, 591, 
ii. 24, 25, 348, 349, 394; oaths 
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sworn by, i. 502 ; taking refuge at, 

i. 520, 521, 543; sewing of, i. 590- 
592, ii. 21, 25 sq.; circumambula- 
tion of, ii. 7, 8, 394 ; blackening of, 

ii. 16,17,27; sprinklcd withwaternt 
‘äüâra, ii. 70; offerings to, ii. 162 ; 
fumigatcd at Midsummcr, ii. 183, 
185; burned at Midsummer, ii. 
187; mothers of new-born babes 
squeezing their milk on, ii. 394, 
See jfforb 

J'êra, mcaning of the term, ii. 3; 
hercditary, ii. 37-40, 363 ; of all 
residents of Fez, ii. 75 
Tercbinths, i. 67 
Terminus, the Roman god, i. 24 
Terra Mater, ii. 222, 2Ö9 
Tcrtullian, i. 39, 427 
Testicles, of the animal sacrificed at 
the Great Feast, ii. 63; women 
prohibitcd from eating animals’, ii. 

363 

Tcthcrs, i, 173, 202 
T'éfmif , i. 361 

Ttucrium Chamapitys. Sec Scnd- 
gûra 

Teutonic peoples, compurgution 
among, i. 514; hospitality among, i. 
547. See Germany, Scandinavians 
Tfinkdji, L. J., ii. 379 
Tgixa, ii. 229 
T°hämîyin, i. 182-184 
Thapsia garganica, ii. 191 
Theft, baraka appropriated by, i. 42, 
43, 249 sq., ii. 170, 234; protection 
against, i. 95, 96, 207, 215, 216, 
3 iSi 527 . ü- 233 . « 4 i. 252. 338 . S 47 S 
of animals, i. 112, 113, 202, 512; 
omens relating to, i. 130 sq., ii. 30; 
oath-taking in cases of accusation 
of, i. 193 , 197 , 5 0 9 -Si 3 ; from 
graves, i. 298, ii. 547 ; from fields, 
i. 512, ii. 228, 233, 234, 241, 252; 
bad fäl, ii. 13; persons or families 
that havc bccome prosperous by, iL 
228. See Thieves 

Thieves, protected against being 
found out or caught, i. 115, ii. 318- 
320, 322, 344 , 345 , 358 , 427 , 556 ; 
helped by saints, i. 181; punished 
by saints, i. 189-193, 594; found 
out, i. 353 - 356 , 378 , ii. 121. See 
Theft 

Thistles, i. 434, ii. 190 
Thomas, N. W., ii. 148, 173 


Thomas Aquinas, i. 20 

Thompson, R. Campbell, i. 91, 93, 
440, 470 , 476 

Thorburn, S. S., i, 715, 116, 414, 415 
420, 433, ü. 384, 385, 415 , 492 , 502, 
510,511,536 

Thorndike, Lynn, i. 19, 20, 30 

Thorns, i. 434 sq., ii. 31, 378, 461, 
479 , 530 

Thought, bringing about the cvent 
thought of, i. 422, 603 

Thracia, ii. 154 

Threads, twisted, i. 574; from the 
web, i, 575 

Thrce, i. 67-69, 71, 79, 80, 85-88, 118, 
124, 127, 136, 142, 155 - 157 , 167 , 
211, 227, 235, 244, 246, 255, 258, 

268, 281, 294, 297, 305, 326, 329, 

330 , 332 , 334 , 337 , 342 , 343 , 360- 

362, 402, 403, 424, 430, 434, 435, 

49 S, 5 0I > 5 °S, 5 ° 7 , 517 , S 37 , 54 «, 

547 , 55 L 552 , SS 6 > 573 , 574 , 57 6 , 

578, 581, 584, 585, 589, 599, 607, 

ii. 4, 7 , n, 24-26, 31, 44, 55, 57, 
66, 68, 69, «7, 124, 128, 130, 167, 
176, 177 , 179 , 183, 185, 187, 189, 
207, 215-218, 235, 244, 245, 257, 
265, 268, 274, 277, 284, 289, 290, 

294, 298, 3° 6 , 3°7, 311, 32°, 327, 

328, 333, 338, 349, 35°, 352, 37°, 

37i, 374, 384, 39°, 391, 394, 39 6 , 

397, 4°o, 402-404, 445, 448, 4S4, 
455, 459-4 6 2, 4 6 9-47i, 473-477, 4«°, 
492, 497, 498, 504-5II, 515, 5i6, 
524, 533-535, 542, 543, 546, 548, 
557 

Threshing, i. 427, ii. 40, 41, 44, 207, 
22S-237 

— -floors, i. 106, 198, 220, 229-231, 
237, 241, 254, 304, 305, 307-309. 
311, 319 , 321, 322, 3 6 3 , 503 , 504 , 
551 , 594 , 598, ii. n, 29, .34, 69, 
183-185,193, 198, 227-343, 276-278, 
357 

Threskolds, i. 87, 116, 241, 249, 294, 

295, 307, 308, 315-318, 322, 361, 
372-374, 388, 401, 402, 410, 527, 
528, 549, SS 8 , 573, 574, 594, ü- 6 , 
19, 29, 7°, 122, 123, 181, 192, 285, 
339, 345, 395, 39 6 , 5i6, 55 6 

Throat, a sore, i. 67, 75, 190, ii. 314; 
the, of the animal sacrificed at the 
Great Feast, i. 444, ii. 121, 124; 
of the animal sacrificed when a 
child is named, ii. 390, 392, 394 
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Throals of animals, ii. 390, 320 
Tliumbs of a tlcad pcrson, tiod to- 
gether, ii. 447, 539 

Thundcr, i. 118, 119, 163, 307, ii. 124, 
176, 1S0, 183, 193, 206, 294 
Thursday, i. 79, 132, 133, 168, 174, 
176, 179, 205, 21S. 2x7, 224, 225, 
236, 247, 276, 285, 291, 300, 322, 
447 , 594 , xi. 43-45 , 75 , 89, 209, 224, 
229, 400, 423, 465, 480, 481, 511, 

534 - 536 , 545 s 7- 
Thurston, Edgar, ii. 279 
Thyme, ii. 59, 161, 182, 185, 191, 192, 
194 , 358 

Thymiaterion, i. 395 
Tibelans, i. 478 
Tibullus, i. 431 

Tidikclt, i. 99, 123, 436, ii. 531 
Tigärsi, mcaning of the tcrm, i. 169 
Tikrilt, ii. 163 

T B ijänîyin, i. 182-184, 187, ii. 456 
Timbuctoo, i. 381 sq., ii. 496, 507, 511 
Timazillit, meaning of the word, i. 61 
Tin-wares, ii. 61 
Tissot, Ch., i. 396 
Toads, i. 268 sq., ii. 343-345, 555 
Tobacco, smoking of, i. 238. See 
Smoking 
Tobit, ii. 503 
Todd, Jl/rs. M. L., ii. 44 
Toes, itching of, ii. 35 sg. j husb.tnd 
promoting his wife’s delivcry by 
wasbing onc of his big, ii. 370; 
tying togelher a dead person’s big, 
ix- 435 , 447 , 491 , 515 , 539 s V-i 
knocking one’s, sce Foot 
Tongue, tuming backwards the tip of 
the, i. 436 ; biting one’s, i. 580 
Tongues of animals, ii. 288, 318, 320, 

363 

Toothache, i. 605, ii. 124, 321, 364, 556 
Topinard, Paul, i. 16 
Tomauw, N. von, ii. 407, 432 
Toires, Diego de, ii. 463, 537 
Tortoises, i. 85-87, 229, 267, 269, 292, 
339 , 463, 464 , 575 , ix- 3 °°, 34 2 S T 
Totemism, i. 383-386, 569, ii. 39, 363 
Tourmaline cxpodilion, the, i. 163 
Toulain, J., i. 40, 78, 83, 120, ii. 378, 
395 

Towns, corpses not to be brouglit into, 
ä. 542 , 544 

Toys, seüing of children’s, ii. 61 
T'qâf (atqqaf), i. 73 , 210, 311 , 253, 
571-577, 579 , ü- 332, 555-557 


Tradcs, pntron snints of, i. 179-181 
TraHa, ii. 462 

Trnvelling, fasting in Ramadän not 
obligatory when, i. 135, ii. qi sq .; 
rilcs connecled with, i. 207, 210; 
on a Friday, i, 224 sq; madc 
possible by the ‘är, i. 536 sq .; 
refrained from at certain periods, 
ii. 77, 131, 175; dying while, ii. 
559 sq. See Hospitality, Joumey, 
Return 

Trays, designs on, i. 452,455, 456,458; 

oaths swom by, i. 504 
Treasurcs. See Money 
Trees, holy, i. 66-69, 74 ' 77 , 81, 82, 85, 
190, 200, 259, 260, 389, 553, 556, 
562 sq .; cutting down, i. 74, 224, 
282 ; shining, i. 162, 282 ; haunlcd 
by spirits, i. 282, 373, 389 ; having 
n brnnch broken at Midsummer, ii. 
196 

Trcmhling, ii. 340, 347 
Trcmcarnc, A. J,- N., i. 379, 470, ii, 
19, 44-46, 287, 352, 355, 514 
Trcngo, Georges, ii. 371 
Trinngles, as clmmis or dcsigns, i. 
465-467, 474 sq .; two intcrsccling, 
». 465 , 475 
Tribndy, i. 4«S, 579 
T'rld ( 'trid ,, ttrif), ii. 62, 166, 214, 217 
Triplels, i. 47, 199, ii. 404 
Tripoli, i. 6, 430, 445, 470, 473 , «• 44 , 
263, 306, 493, 494 , 496, 501, 5 oa > 
527 , 536 

Trumbull, II. Clay, i. 542, 549, ii. 40, 
493 , 534 s 9- 
Trumpets, ii. 91 
THnna, ii. 462 
THSa, ii. 8, 164 

Tldbä't, i. 283, 403. See T B db‘a 
Tuareg, i. 83, 123, 125, 126, 226, 377, 
378, 420, 421, 451, 478, 543, ii. 30, 
41, 45 , 4i6, 432, 5 °°, 5 ° 2 , 5 ° 4 , 5 °«, 
55 ° 

Tuchmann, J., i. 216, 468, 470 
Tucsday, i. 165, 174, 217, 275, 287, 
300, 301, 329, ii. 42, 43, 45,46, 75, 
251, 399 , 4 °°, 420 

Tugs of war, i. 600, ii. 72, 104, 105, 
131, 132, 137, 198, 271 sq. 

Talba. See Scribes 
Tully, Richard, ii. 493, 494, 496, 501, 
502, 527, 536 
Tummit, ii. 216 sq. 

Tunis, i. 16, 401, 430, 439, 445, 453, 
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463-465, 470, 471, 473 - 475 . ii' 26, 
58, 64, 71, 74, 76-78, 84, 85, 306, 
313 . 347 . 35 i. 385 , 43 i. 432 , 491 - 494 . 
504 . 5 i 4 , 531 

Turbans, i. 201, 497, 520, 536, 554, 
559 . 564 - 567 , «• 33 , 5 *. U 5 , 256-258, 

262, 264, 267, 270, 558 
Tûrift (tûrift ). See Gflya, 

Turkey, i. 440,442,473, ii. 493 ,497 
Turks, i. 143, 463, 474, ii. 45, 71, 72, 

263, 509 

Turner, George, i. 478 
Tumips, ii. 165, 259 
Turüe-doves, i. 105, ii. 338 
Tusks, boars’, used as charms, i. 463, 
464, 472 sq., ii- 3 H 
Twaif. See Tdifa (sing.) 

Twins, i. 423, ii. 402,403,406 ; mothers 
of, i. 47, 199, ii. 403 sg. 

Tying of rags, hair, etc., to saintly 
objects, i. 26, 27, 68, 70, 73, 76, 77, 
81, 85,188,189,201, 553-556,562 sq. 

— up, a bride, i. 583 ; the rain, îi. 
279; the wind, ii. 281 sq. Set 
Jaws of a dead person 

Tylor, Sir E. B., i. 14, 311, 386, ii. 35, 
53 

Typhoid fevcr, î. 89, 90, 165, 167, ii. 
358 , 361 

T'zmïm l-'ämdr or t‘zmïm i-’arwâfi, 
iî. 89 

Ubach, E., ii. 142 

Udders of femaie animals, ii. 343, 379 
Ujpnü, ii. 376, 379 
Uhlhom, G., ii. 533 
Ujda, Berber-spcaking tribes in the 
neighbourhood of, i. I, 7 sq. 

Ulâd bel lä-Hmâr (Úlâd bél 1 -IJämar, 
Ülâd bën l-R&múrj, i. 264, 271, 
274, 275, 277, 3°o, 301, 328, 344, 
350, ii. 42 

— (Ûlfld) Bûfwâjen, i. 7 1 , 163 

— (Ulâd) d-Dwîb, i. 44 

— (Úlad) Jjlîfa, i. 259 

•— (Üiftd) Mä?bab, i- 157 , 240 

— (Ulâdj Mül lä-Q?ôr, ii. 412 

— (Ulêdj Sîdi ‘Abdlhâdi, ii. 43, 209 

— (Ulâdj Sîdi Ähmed ben Brâhim, 
i- 157 

Ulcers, ii. 294 

Umbrella, the sherecfian, i. 256 sq. 
Ümmj-jnün, i. 338, 345-347 
Ümm Rbc‘, i. 6, 179, 570 

— $-§iSby§n, i. 400, 401, 404 


Uncanny or unusual phenomena 
or cvenls, regarded as “ super- 
natural ” or attributed to “ super- 
natural ” causes, i. 21-26, 49, 146, 
260, 372; attribulcd to spirits or 
causing their appcarancc, i. 26, 269- 
272, 276, 368-370, 377, 378, 384, 
387-390, 409, 410, 539 ; had/« 7 , ii. 
32-35 

U ncle, euphemistic term for a matcrnal, 
ii. 29; circumcision arranged by an, 
ii. 420, 428 

Uncleanness. See Cleanness and un- 
cleanness 

Upright position, beliefs rcferring to 
an, i. 221, 528, 553, 580, 603, ii. 126 
Ûqtylt $-$cb, i. 155. Sce Ftöfi 
Urinary bladder, the, of the animal 
sacrificed at thc Great Fcast, ii. 123, 
127 

— organs, ii. 272 

Urination, i. 1x5, 234, 275, 280, 282, 
295 , 297, 300, 305, 329, 362, 409, 
410, 452, 485, 573, ii. 264, 265, 286, 
290, 291, 304, 306, 316-318, 322, 
334 . 335 . 338 , 357 

Urinc, i. 212, 360, 585, ii. 22-24, 5 °, 
286,290,294, 301, 306, 317,343. 555 
Urkimn, ii. 165 

Urrcstarazu, Francisco dc A. de, ii. 
41 - 43 . 45 

Usener, H., ii. 155 

Vandals, the invosion of the, i. 16 
Van-Lennep, H. J., i. 75, 415, 43 °. 

542, ii. 415, 416, 493 . 5 °o. 5°2, 5°9 
Varro, M. Terentius, ii. 155, 503, 515 
Vasishtka, i. 548 

Vassel, Eusëbe, i. 401, 430, 439, 441, 
442, 463, 465, 471, 473, ü. 351 
Vasscl, Philipp, i. 186, 495, 509 
Vedic hymns, the, i. 26, 476, 491, 546 
Vegetable gardens, i. 106, 230, 232, 
237, 240, 260, 319, 421, 422, 436 sq., 
ii. II, 49, 176, 177 . 183-185, 187, 
189-191, 209, 25J, 252, 388 
Vegetation, the spirit or god of, ii. 79, 
150, 151, 155, 202 
Veiling thc face, i. 427 sq. 

Vendidâd, i. 476, ii. 543 
Verbascum sinuatum, ii. 185 
Vermin, i. 240, ii. 183, 191, 192, 237, 
241, 243, 252, 291, 294. See Fleas, 
Licc 

Veterinary saints, i. 167 


INDEX 


625 


Villes et Tribtts du Maroc. Documcnts 
et renseigncments publiés sotts /es 
auspices de la rêsidence généra/c par 
la missiott scicntifiqtie du Alaroc, i. 
393 , 433 , 464, 5 ô 6 , ii. 67, 79, 165, 
166, 184, 194 sq. 

Vfflot, E., i. 105, 277, 419, ii. 333, 335, 
431 , 493 , 495 , 500, 5°6 
Vinegar, i. 107 sq. 

Vines, i. 283, ii. 190 
Violins, ii. 81 
Virgilius Maro, P., i. 141 
Vishnu, The Institules of, i. 546 sq. 
Vishtîu JPurdha, i. 546 
Vivian, Herbert, ii. 493 
Vloten, G. van, i. 366, 368, 370, 386, 
399 , 412 , 562, ii. 337 
Voice, substanccs affecting a person’s, 

i. 577, ü. 288, 289, 363 
Voinot, I„, i. 99, 123, 436, ii. 531 
Votyak, ii. 510 

Vowel signs, i. 217 
Vows, i. 515-517 
Vullurcs, ii. 336 

'Wild Drii, i. I, 37, 287, 3Ö4, 498, ii. 82 

— g-Gzilm bcn Zckköni (b'ez), i. 393 

— 1 -ihûd (outsidc Tangicr), i. 289 

— Sfls, ii. 321 

Wd'da, i, 91, 167, 172-174, 181, 202, 
402, 553, 554, 55.8, ii. 218, 221, 284, 
343 , 3 û 8 

Wahrmund, Adolf, i. 40, 144, 21Ö, ii. 84 
Wailing, in conncction with a dcath, 

ii. 374 , 436 - 442 , 455 , 461, 474 , 493 - 
495 , 507 , 5 o 8 , 510, 515, 5 I 7 - 5 Ï 9 

— women, profcssional, ii. 437, 4O3, 
474 , 494 , 518 

Wain, T., i, 143 
Wdllma, i. 349 
Wallin, G, A., i. 93, 123, 426 
Walnut root or bark, i. 113, 126, 134, 
310 sq., ii. 73, 74, 88, 92, 103, 10S, 
109, 116, 143, 172 , 383, 384, 391 , 
393 , 396, 427, 471 - 473 , 553 
Walnuts, i. 107, ii. 482 
War, i. 71, 98, iii, 237, 529, 530, 533, 
565 , 566, 598, ii. 11, 12, 74, 472, 
559 ! holy, i- 43 , 44 , 7 L 74 *?•, »• 
4 Û 5 , 546 , 559 *?• 

Warga, the river, i. 539 
Warts, i. 118, 126, 166, ii. 325, 343 
Washing, of hands, i. 43, 197, 332 sq., 
see infra; bcfore a religious feast 
and on Fridays, i. 235 sq. ; of wool, 
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i. 254 sq,, ii, 75,301; of a lillle child, 

i. 291, ii. 385, 386, 388; ovcr the 
iire-placc, i. 293 sq.; with water 
kept inside the liouse ovcr night, i. 
299; precautions taken when, i. 
304; with water from a lmunted 
spring, i. 329; of a dead person, i, 
404, ii. 435, 443 - 447 , 449 , 45 °, 459 , 
464, 495 , 5to, 526, 527 , 532 , 541, 
545, scc Water; labaoed to guests, 
i- 539; of the hoes used for the 
digging of a giave, ii. 460, 543 ; of 
hands in connection with a burial, 

ii. 460, 499, 5 H, 545 ; of hands or 
face prohibited in connection with a 
death, ii. 469, 471, 522, 540; or 
abstinenee from washing of clothes, 
see Clothes. See Ablutions, Balh- 
ing 

Washing-boards, ii. 443 , 454 , 544 , 555 

Water, the baraka of, i. 88 sq.; at 
‘aitira, i. 88, 311, ii. 69, sec Water 
rites; nl Midsnmmcr, i. 88, ii. 
196 sq., scc Water rites; curing 
illnesses and infertility causcd by 
spirits, i. 88, 89, 327, 375 ; shun by 
spirits, i. 88 , 204, 299, 313, 314, 343, 
344 , 349 , 375 . 40 l, «• 3»2, 525, 530, 
532 ; huunled hy spirils, i. 88, 276, 
290-293, 299, 304, 307, 3 M, 342 , 
371 , 372 , 393 , 5 ° 4 > ü. 197 ; pouring, 
cspccially hol, on thc ground, i. 114, 
295 , 300 , 312, 371 , 374 J fr°m 
shrines, i. 200, 204 j from mosqucs, 

i. 204 sq., ii. 372; urination and 
cvacualion in, i. 234, 275, 280; 
ccrtain taboos relating to, i. 251, 580, 
607, ii. 197 ; charms sensitive to, i. 
252, 253, 571 sq.; pouiing hot, into 
the drain or waler-closet, i. 275, 
295 ; not allowcd to touch, or be 
drunk by, a litlle child, i. 291, ii. 
385 sq.; brought into contact with 
fire or thc fire-place, i. 293,294, 305, 
3 12 , 373; poured on nshes, i. 295, 
312; used against the evil eyc, i. 
433; oaths sworn by, i. 504 sq.; 
offered to a stranger, i. 540, 544, 
549; which has bcen used for the 
washing of a dead person, i. 575 r q,, 

ii. 76, 446, 447, 459 , 513 , 54 t, 555 ; 
used to preycnt the return of nn 
undesircd visitor, i. 594; offered lo, 
or sprinkled on, a biidc, ii. 8, 263 ; 
mecling a person carrying, ii. 41 ; 

2 S 
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dreaming of, ii. 51 sq.; given in 
charity, ii. 71, 73, 80, 481-483, 331 ; 
poured or sprinkled on graves, ii. 71, 
80, 459, 460, 474, 475, 478, 480-483, 
498 , 499 . SïS. S 30 -S 33 ; poured into 
thc moulh of an animal which is 
to be sacrificed at the Great Feast, 
ii. 117; ploughmen forbidden to 
remove thc earlh from their slippers 
or fect and the plough-share with 
watcr, ii. 219, 274 ; not to he taken 
to thc threshing-floor, ii. 229 ; sieve 
sprinkled with, ii. 250; boiled in 
order to stop rain, ii. 276; sheep 
sprinkled with, after being sheared, 
ii. 301; prohibition of shooting at 
targets over, ii. 369; in rites in- 
tcnded to promotc a woman’s 
delivery, ii. 370-372; in a rile con- 
nected with thc naming of a child, 
ii. 390; dripped into the mouth of 
a dying person, ii. 434, 435, 491, 
492, 525, 530 ; thrown on a bier or 
on the road when a funeral pro- 
cession passes, ii. 457, 513, 514, 
542 5 thc /idyfk witfi which a dead 
body was covered sprinkled with, 
ii. 460, 543 ; drunk from special 
vessels after a death, ii, 469, 540;' 
vessels filled with, put on graves, ii. 
481,499,531; put on the spot wherc 
a pcrson died, ii. 510, 535; purifica- 
tion with, afler a burial, ii. 514 sg. 
Water rites, practised at 'äS&ra, ii. 65, 
69-72, 198, 481-483, 531; at Mid- 
summer, ii. 71, 72, 187-189, 194, 
197-199, 203 sq.; connected with 
EurQpeancamivalSjü, 86; practised 
at the Great Feast, ii. 131; for the 
purpose of producing rain, ii. 261- 
265, 267, 273, cj. ii. 2x9, 274 
-buckets, i. 304 

— -closets, i. 206, 216, 280, 371 sq., 
ii. 24 

— -jars, i. 429, 596 sq., ii. 48, 73, 80, 
42 S. 499 . 53 1 

-melons, i. 111, ii. 193 

-sellcrs, i. 177, 180, 185 sq. 

— supply, cutting off thc, i, 593 
Waterfalls, holy or haunted, i. 66, 88, 

372 

Waterskins, i. 250, 251, 597 
Watson, R. Spcnce, i. 38, 153 
Waves, seven, i. 89, 90, 158, 327, ii. 
.189 


Wax, i. 218, 252 

— candlcs, i. 239, 285, 338, 557, ii. 

66, 390, 398 sq. See Candles 
Wayte, William, i. 583, ii. 154,' 515 
Wazzan, shereefs of, i. 37, 38, 41-43, 
65 . 154 . 157 , i« 3 . 194 . 357 , 443 , 
496, ii. 292, 393, 389, 4io sq. 

Wealc, patron saint of the, i. 180 
Weasels, ii. 323 

Wcather, the, rites practised for the 
purpose of influencing, i. 90, 91, 
163, ii. 231, 254-2Ä2; influenced by 
saints, see Saints. See Rain, Snow, 
Tcmperature, Wind 
Weavers, of silk, i. -177; of wool, i. 177 
Weaving, i. 254 sq., ii. 34, 75, 263 

-stooïs, i. 574 

Webster, Hutton, i. 143 
Weddings, i. 5, 107, 116, 184, 198, 
255 . 274, 303 . 306-308, 314, 370. 
420, 442, 516, 581-584, 587-589, 
598, 602, ii. 8-10, 18-20, 22, 40-44, 
46, 53 , 65, 76, 77 , 247, 263, 270, 
275, 276, 278, 279, 295, 296, 311, 
312 , 363, 374 , 452 . 471 - 473 , 522, 
540 , 544 

Wednesday, i. 176, 180, 217, 245, 249, 
275 , 270, 287, 301, 329, 333 , 499 , 
ii- 43 , 44, 75, 210, 399, 400, 414, 
420, 428, 534 

Wceding thc fields, ii. 221-223 
Weeks, John H,, ii. 40 
Wccping, i. 251, 273, 309, 539, ii, 30, 
31, 47, 53J or wailing of dead 
persons, i. 45, ii. 454, 482, 504, 531, 
540,541,547,559; as a rain-charm, 
ii. 264, 265, 270, 273 ; of moumers, 
ü. 435 , 43 û, 442 . 475 , 493 , 494 , 510, 
5 U, 555 - See Wailing 
Weights, stone, used as charms, i. 438, 
ii. 190 

Weinhold, Karl, i. 547 
Wellhauscn, J., i. 51, 75, 78, 93, 101, 
îoz, 119, 132, 366, 368, 370, 371, 
373 , 375 , 382, 386, 387, 39°, 399, 

413 , 427 , 439 - 441 , 489, 5 H, 543 , 
569, ii. 2, 3, 14, 74, 255, 333, 351, 

414 , 43 °, 494 - 496 , 498 , 499 , 503 , 
506, 508, 518, 520, 521, 530, 532, 
54 L 542 , 551 

Wells, new, i. 88, 304; haunted, i. 292, 
300, 304, 323, 371 sq.; digging of, 
i. 304, 319-322, 376, 551, ii. 11 ; 
dried up, i. 357; oaths swom by, 
i, 505; charms causing impotence 
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thrown into, i. 571; burning 
branches thrown into, ii, 69. See 
Springs 

Wellsted, J. R., ii. 431, 507, 511 
Welsh, compurgation among thc, i. 514 
West wind, i. 163, ii. 129, 195, 206, 
231, 234, 282, 323 . 

Westermarck, Edward, i. 22-26, 28, 
32 , 34 , 47 , 88 , 93, i° 7 , 113, n6, 
143, 164, 193, 198, 236, 240, 242, 

z 53, 263, 274, 302, 303, 306, 308, 

3 io, 3 H, 3 tS, 324 , 388, 4 ° 9 , 4 H, 

421, 427, 428, 435 , 437 , 438 , 442 , 

443 , 452, 475 , 481, 489, 49 °, 526, 

533 , 534 , ' 54 °, 546 , 55 °, 563, 564, 

567 , 572, S 73 , 578, 582-584, 588- 
59 °, 598 , 602, ii. 6-8, 1S-20, 22, 
65, 182, 199, 201, 208, 223, 250, 
263, 294-296, 313, 374, 378, 405, 
423, 424, 430, 433, 517, 320, 522- 
525 , 529 , 533 , 542 , 545 
WclHlcin, J. G., i. 83, ii. 493 
Wheal, i. 106, 108, 109, 127, 221,'223, 
239 , 315 , 338 , 339 , 59 °, 592 , 59 «, 
602, ii. 8, 20, 60, 96, 100-102, 
163-166, 181, 187, 192, 193, 207, 
eoS-253 passim, 263, 272, 273, 292, 
294 , 3 ° 5 , 372 , 376 , 400, 401, 541 
Whip, Ihc schoolmaatcr’a, i. 600 
Wliirlwinds, i. 269, 270, 368, 369, 
374 

Whispering, i. 168, 253, 314, 343, 354, 
361 sg„ ji. 216, 218, 238 
Whistling, i. 270, 286, 287, 296, 369, 
370, 409, ii. 34 

White, i. 51, 60, 98, 99, 125, 128, 156, 
166, 211, 217, 218, 236, 264, 265, 

274 , 317 , 32°, 326, 330, 331, 337, 

345 , 35 °. 382, 391 , 437 , 44 «, 15, 

18-20, 24, 49, 51, 65, 116, 203, 278, 
281, 285, 287, 295, 310, 311, 329, 

33 i, 337 , 338 , 356 , 359 , 379 , 388 , 

42», 469, 473 , 496 , 507, 523, 526 
Whitewash, i. 68, ii. 305 
Whitewashing holy places, i. 51, 54, 
59 , 60, 71, 165, 172, 236, 508, ii. 
112; grave monuments, ii. 485 
— houses, refrained from as a mourn- 
ing rite, ii. 77, 471, 522; causing 
sunshine, ii, 172, 278 
Whooping-eough, i. 112,165,196, 2x1, 
271, 326, 556, ii. 18, 288, 290, 303, 
3t4, 558 

Widows, certnin customs or beliefs 
iclating to, i. 535, ii. 7, 187, 262, 


386, 441 ; fifra or othcr alms given 
to, ii. 101, 163, 241, 242, 244, 253 ; 
mourning of, ii. 375, 386, 473-475, 
S°6, S°7, 522 sg.; prcgnant, ii. 453, 
455 , 473 

Wife, means of making a husband 
affectionate, kind, or submissive to 
his, i. 126, 127, 164, 553, 577, 5 S 4, 
588 sq„ ii. l8o, 194, 288, 301, 318, 
343 , 396 , 552 , 553 , 555 sg. ; of 
causing a husband to dislikc his, 
i. 212, 577, ii. 373; leaving her 
husband and compelling another 
man to marry her, i. 533-535, 55° J 
guests provided with a tcmporary, 

i. 538 sq. ; means of pieventing a 
husband from laking another, i. 
574 , 575 , 58 o, «• i 94 , 343 , 544 , 552 , 
555 sq. ; of cnusing quarrel bolween 
husband and, i. 577, ii. 23, 358; of 
giving a huaband powcr over lds, i, 
58S ; benlcn with a broom, i. 595 ; 
“prescnt” given for a, ii. 16; meana 
of malcing a bridc a good, ii. 20; 
saciiflco mado on bohalf of onu’.s, 

ii. 118-120; mcans of making a 
husband indifferent to thc bchnviour 
of his, ii. 180, 318, 358, 552-554 ; 
rcvenging licrsclf on nn offensive 
or unfaithful husbnnd, ii. 554 sq. ; 
husband rcvcnging himseif on an 
unfaithful, ii. 554 sq,- killing hcr 
husband by witchcraft, ii. 554; 
preventing her husband from having 
intercourse with other women, ii. 
555 sq. See Husband 

Wlgzën (cave among the Ait Wardin), 
i. 283 

Wiid-boars, i. 409, 463, 472 sq„ ii. 27, 
3 «- 3 -r 5 

-doves, i. 105, ii, 557 sq. 

Wiiken, G. A., ii. 499 

Wilkin, Anthony, i. 16, ii. 500 

William of Auvergne, i. 20, 29 sg. 

Wilson, C. T., i. 58, 75, 83, 120, 192, 
37°, 372, 376, 399, 418, 419, 425, 
429, 440, 444, 470, 472, 562 , 597 , 
608, ii. 30, 240, 333, 335, 380, 492, 
497 , 498 , 5 ° 2 > 5 ° 3 , 5 ° 5 . 5 * 1 , 533 , 536 

Wilson, J. Leighton, i. 550 

Wilson, S. G„ i. 115, 142, 418, ii. 415, 
416, 493 

WinA, Ihe, i. 78, 129, 213, 291, 327, 
35 1 , 361, 376; influcnced by saints, 
i, 90, 91, 163, ii. 231; melhods of 
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raising, i. 291, ii. 231, 232, 251, 
270, 280 sq,; of laying, i. 291, iii 
123, 125, 281 sq. ; omens relaling 
to, ii. 129, I 9 S. 3 11 ! 333 : bdiyqn 
and the nâfäh, ii. 175-177. See 
East wind, South wind, West wind, 
'Whirlwinds 

Windus, John, i. 48, 198, 423, ii. 255, 
463, 539 

Winc, i. 151, 152, 253, ii. 27 
Wings, of bats, ii. 328 
Winnowing, i. 427, ii. 230-232, 268 
Winter, ii. 160; ceremony celebrating 
the entrance of, i. 185 sq. 

Witchcraft, i. 29, 73, 88, 89, 94, 116, 
129, 130, 186, 192, 198, 242, 243, 
246, 248-250, 270, 276, 327, 360, 
361, 391, 423, 428, 570-580, ii. 3, 6, 
16, 22, 23, 58-60, 169, 170, 178, 179, 
188, 190, 194, 275, 291, 297-299, 
3 ° 7 , 322» 325 , 328, 332. 338 , 339 . 

343 . 345 - 347 , 373 , 385, 393 , 399 , 
S 56 sq- 

Witches, i. 46, 276, 570, 571, 579, ji. 

344 , 399 , 553 
Witnesses, i. 509-514 
Wizards, i. 345, 570 
Wolves, i. 368 

Women, abstaining from work on 
ccrtain occasions, i. 14, 134, 226, ii. 
40, 87, J03, 104, 109, 131, 224, 387, 
400, see also Work ; old, i, 46, ii, 7 ; 
addicted to witchcraft, i. 46, 186, 

276, 391, 570 *?•, ii> 6, 170, 318, 
322; parturient or lying-in, i. 47, 
199, 230, 273, 302, 303, 310, 311, 
421, 422, 577, ii. 4, 5, 92, 102, 320, 
326, 342, 343. 370-413 fassim, 457, 
465, 559 sg.; holy or soothsaying, 

i. 51, ii. 56, see Lâlla-; barren 

or childless, i. 74, ii. 7, 187, 196, 
267, 277, 281, see Borrenness, Off- 
spring; excluded from the annual 
feasls of certain saints, i. 177. 196 ; 
from the zdttyia of the T a ijänîyin at 
Tangicr, i. 184; from certain 
saint-shrines, i. 196; dangerous to 
taraka, i. 196, 230, ii. 228, 243 ; 
forbidden to tread on threshing- 
floors, i. 230, ii. 228; to go into 
granaries, i. 230, ii. 243 ; to enter 
vegetable gardens, i. 230, ii. 251 sq .; 
menstruating, i. 230, 232, 577, ii. 4, 
5, 9 2 , 358,434 J haunted hyjuún, i. 
272, 276, ii. 6; kidnapped, i. 274, 


534; liablc to be struck by jnün, i. 
278 sq.; as guests, i. 279, 541, ii. 
6, 7, 469, 524, 540; fear of the eyes 
of, i. 420, 428, ii. 6; seclusion of, i, 
423; veiling of, i. 427 sg.; cuises 
of, i. 490 sq., ii. 6; as asylums, i. 
490; as witnesses, i. 511-513; 
oaths taken by, i. 514 sg .; 'är cast 
on, i. 522, 524, 532 ; cast by, i, 523, 
5 2 4 , 53 2 -533 J girls or young 
married, sent as ‘âr, i. 529, 530, 534; 
men dressing in the clothes of, i. 
580; using the slippers of a man, i. 
580; putting on their heads the 
turban or fez of a man, ii. 33 ; 
contempt of, ii. 6 ; married, dressed 
up in Rajâb or Sa'bân, ii. 90; 
visiting the Qarwîyin during the 
27Ü1 night of Ramadän, ii. 97; 
men dressed up as, ii. 130, see 
Masquerades; excluded from the 
meal inaugurating thc first plough- 
ing scason, ii. 213 ; luckiness of ex- 
ceptionally fertile, ii. 231, 259, 267 ; 
from other villagcs, not allowcd lo 
grind corn, ii. 246; sometimcs asked 
to walk about in a vegetablc garden, 
ii. 252; marricd a second time lo a 
bachelor, ii, 262, 277; whose first- 
born child was a boy, ii. 279; 
taming quarrclsome, ii. 288; de- 
privcd of their singing voice, ii. 288 ; 
means of finding out the secrets of, 
ii. 336; prohibited from eating 
certain parts of animals, ii. 363 sq. ; 
whose children have remained alive, 
ii. 402 ; wailing on thc death of, ii. 
440, 518; burials of, ii. 452, 453, 
458, 460, 496-498, 531, 537 ; taking 
part in a funeral procession or not, 
n. 455. 45 6 » 497 ; graves of, ii. 460, 

480, 500 sq.; mourning for, ii. 472 ; 
gravcs visited especially by, ii. 480, 

481, 510 ; pregnant, see Pregnoncy; 
various mourning Tites performedby, 
see, besides Mourning rites, Hair, 
Scratching or defiling the face or 
other parts of the body, Wailing. 
See Girl, Giris, Widows, Wife 

Wonder, the feeling of. Sce Uncanny 
or unusual phenomena or events 
Wood, John, i. 542 
Wood-lice, ii. 168 
Wood-Martin, W. G., i, 491 
Wooi, i. 156, 166, 251, 254, 255, 258, 



INDEX 


449 . S° 3 . ü. z 9 , 59 . 75 . 285. 286, 3 °h 
359 . 384. 389 

Words. Sce Sacred words, Spoken 
words 

Work, abstinence from, i, 14, 134, 
224-226, ii. 40, 74. 75. 87, 90, 103, 
104, 109, 131. 176, 177 . Wô, 207, 
387, 400, 466, 467, 470, 471, 316, 
524. See School holidays 
Wounds, hcaling of, i. 109, 110, ii. 181, 
191 , 295 . 30 I- 303 , 342 , 393 , 396 , 
419, 421-423, 425-429 
Wrede, A. von, i. 371-373, 544, ii. 
491 , 493 , 498 , 500 

Writing-boards, i. 197, 200, 214, 217, 
239 , 256, 493, 494, 559, 560, 600, 
ii. 64, 65, 96, 260, 261, 279 
Wrongdoing, polluling, i. 237, 238, 
353, ii. 12 sq. ; ccrtain saints 
opposed to, i. 498 
Würd, i. 183 

Wuttke, Adolf, i. 225, 415, 419, 593, 
». 335 , 5 i 3 . 5 i 4 , 516, 539 

Yahvc, i. 568 sq., ii. 430 
Yanbo', i. 38, 136, ii. 148 
Yawning, i. 270, 369, 409, 411 
Ycftst, i. 86, 106, 223, 298, 316, 330, 
374, 541, ii. 117, 163, 164, 169, 210, 
211, 227, 243, 348, 249, 392, 319, 
401,423, 454,461,470 
Ycllow, i. 264, 274, 330, 333, 333 , 344 , 
345 , 350 , 443 . ü. 21 
Yusfîyin, i. 182, 184 
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Zakät, or lcgal nlms, i. 134 sq., ii. 
73 

Zâr, i. 379 

Zäwia, metming of thc term, i. 65 sq .; 
unclean individuols struck by jnün 
if entering a, i. 296 

Zemzem, the well, i, 137, 352, ii. 69, 
i8o, 207, 449, 458, 483, 527, 529 
Zéfma mûläi 'Abdsslam (Bni ‘Äro?), 
i. 71 

Zétfaj, i. 537 
Zetterstéen, K. V., i. 153 
Zeus, i. 24, 545-548 
— -Ammon, i. 100 

Zgârït, i. 92, 125, 314, 321, 358, 359, 
585, 592 , ii- 30, 73 , 88, 97, 221, 222, 
226, 296, 297, 320, 345, 374, 387, 
388, 392 , 393 , 398, 402. 419 . 422, 
425, 452 - 455 , 472 , 496 , 538 
Zgélwi, z-, the shcrccf, i. 157 
Ziâra (etyârd), mcnning of thc term, 
i. 169 

Zig-zag lincs, as designs, i. 467 
Zîma (lnkc in thc Hämiir), i. 66 
Zippornh, ii. 430 sq. 

Zonaras, Ioanncs, ii. 354 
Zoronstriftnism, i. 26, 118, 476, ii. 
543 

Zrûra, ii. 381, 410. Sce Täaner/ 

Zfâfa, i. 537 

Zúhri, i. 359 

Zulus, i. 478 

Zwemer, S. M., i. 402 

Zziihrft, the name, ii. 405 sq. 


THE END 
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Professor B. Malinowski in NATUFE .— 11 The book is and 
will remain an inexhaustible fount of information, a lasting contri- 
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of human evolution, and it marks an epoch in the development of 
sociological method and reasoning." 

Mr. A. E. Crawley in THE OBSER VER .—“ On its first 
appeavance thirty years ago this work made an epoch in the study 
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Il is thc same book but grealer, bolh in its arguinents and in its 
scopc. . . . ‘The History of Human Marriagc,’ in its new form, is 
one of ttic most thorough, closely reasoned, and exhaustive sludies 
ever made on any subjecl.” 

THE TIMES LITERARY SUPPLEMENT. —“The re- 
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country but throughout the world. . . . Although it has secmed of 
chief importance here to insist on the essential agreement of the 
new edition with its predecessors, it must not be supposed that the 
additional matter sô copiously provided fails to open up fresh 
aspects of the subject. On many topics . . . a thorough rehandling 
of the original theme has taken place. . . . This impressive work is 
in every way worthy of a European scholar of the first rank.” 

MAN. —“ Professor Westermarck’s * History of Human Marriage’ 
is one of a small number of books which will hold a permanenfplace 
as a landmark in anthropological literature. . . . A book which has 
attained the dignity of a classic.” 

THE NEW STATESMAN. —As a storehouse of universal 
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literature of any country.” 
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VOL. I. 

R. R. Marett in MIND. —“ Dr. Westermarck’s work fills me 
with profound admiration. . . . There is no book in any language 
that deals concretely with the evolution of morality on so grand a 
scale or in so authoritative a way.” 

Havelock Ellis in THE JOURNAL OF MENTAL 
SCIENCE. —“Throughout marked by an cxtraordinary degree of 
erudition which never becomes pedanlic, by an invariably fair- 
minded and well-balanced attitude towards difficull pioblems, and 
by a power of broad and lucid presenlation which recalls Buckle.” 
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of view and mastery of detail, by skilful marshalling of evidence and 
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A. E. Tavlor in NATURE, —“Dr. Westermarck’s work i& 
likely to remain for a long tiine a standard repertory of facts, which 
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R, R. Marett in MAN. —“Dr. Westermarck is to be heartily 
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